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Abstract
According to census reports, the American Indian population has skyrocketed in
the United States since the end of World War II. Currently, there are more than two
million Native Americans in the country. While some of this growth can be attributed to
natural increase and improving health-care, much of the increase comes from changing
social conditions. Prior to 1945, many Native Americans, especially those in the South,
often tried to hide their identity, primarily because of the negative stereotype associated
with being Indian. Over the past half century, however, Indians have become more
willing to assert their cultural heritage.
The state of North Carolina has the largest Indian population of any state east of
the Mississippi River. Over the past fifty years, Native Americans in the state have been
struggling to maintain and protect their heritage. In my dissertation, I want to examine
the efforts of Native Americans in North Carolina to assert their "Indianness" since 1945.
In other words, what strategies have Tar Heel Indians adopted, conscious or otherwise, to
preserve and exhibit their identity.
Being Indian has meant different things at different times to different people. In
short, the definition of "Indianness" has always been contested. For example, prior to the
twentieth century, most Indian tribes were free to determine their own members. In the
1900s, though, as Indians have petitioned for state and federal recognition, many tribes
have altered their traditional methods of defining enrollment in order to receive benefits.
Since 1945, Indians in central and eastern North Carolina have sought to assert
and protect their cultural heritage. Before the war, Indian identity was mostly based on
the ownership of land in certain communities, a strong oral tradition, and membership in
Indian-only institutions, such as schools and churches. Economic changes initiated by the
New Deal and accelerated by World War II forced Indians in the state to reshape their
conception of Indianness. Today, Indian identity is based on tribal affiliation,
government recognition, and participation in outwardly "Indian" activities, such as
powwows. This work is the story of that transformation.
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Introduction

I wouldn't change for anything in the world. I'd rather be a
dead Indian than no Indian at all. 1
Rev. Reuben R. Lewis
Meherrin Chief

To most Americans, and many historians, Native American history ended in 1890
at Wounded Knee, with the tragic death of hundreds of Sioux, an event that symbolically
ended the Plains Wars. Consequently, both scholars and lay-persons have traditionally
viewed American Indians as relics of the past, rather than contemporary survivors. Since
the 1960s, however, Americans' interest in Indian history has increased. The Civil Rights
Movement, the Vietnam War, and the Watergate scandal forced many Americans to reevaluate their country's commitment to equality, democracy, and freedom; government
became the enemy, rather than the friend, of the common man. Influenced by the social
turmoil of that era, historians, film-makers, and writers offered alternative interpretations
of American history, especially in relation to the treatment of minorities. One of the
themes of this revisionist work was the unjust treatment of American Indians, who
suddenly became the "good-guys" while the United States cavalry donned the symbolic
black hat. Gone were the blood-thirsty "savages" of John Wayne's Hollywood, replaced
by the peace-loving, noble, and environmentally-friendly Native Americans of Kevin
Costner's Dances with Wolves. This new attention, however, focused overwhelmingly on
the colonial era, especially first contact between Europeans and indigenous peoples, and

Shannon Lee Dawdy, "The Secret History of the Meherrin," (M.A. Thesis: The
College of William and Mary, 1994): 130.
1

1

the 1800s, particularly "The Trail of Tears" in the East and the famous wars between the
federal army and the Indian tribes of the West.
But Native American history did not stop at Wounded Knee. Despite dire
predictions of their demise, Indians persevered and survived into the twentieth, and now
twenty-first, century. The popular and scholarly image of their culture, however,
remained based on outdated stereotypes. 2 Even in the first years of the twenty-first
century, the nineteenth-century warrior or chief, epitomized by historical figures such as
Crazy Horse and Geronimo, endured as the dominant representation of Indianness.
Consequently, contemporary Native Americans, especially those east of the Mississippi
River, remain overshadowed by their more famous ancestors.
Since the 1960s, a handful of American Indian scholars have attempted to address
this oversight. Most concentrated on federal Indian policy and the effort to "civilize"
Native Americans. To become civilized, Washington officials wanted Indians both to
acculturate, defined as the adoption of European culture, and assimilate, or lose their
.

separate identity as Native Americans. This "top-down" approach examined federal

·--------

policy decision-making. Other authors adopted a "bottom-up" technique, concentrating
on how Indians reacted to these attempts to "civilize" them and emphasizing the ability of
Native Americans to persevere and maintain their cultural distinctiveness, despite
numerous attempts to eradicate their Indianness. To some modem scholars, such as Peter
Iverson and Alison Bernstein, World War II represented a major turning point for

In this dissertation, I use the word "culture" in its broadest terms, as the
customary beliefs, world-view, and life-ways of a self-identified social group.
2

2

American Indians, much as it was for African Americans and other ethnic groups in the
United States. 3 The war accelerated the modem Civil Rights Movement, which
challenged traditional racial ideology and opened doors for numerous Americans
previously left out of society, including Native Americans. More than 65,000 Indians
directly participated in the war effort, either on the battleground or the home-front. After
the war, many returned to their pre-war homes. Having interacted with outsiders,
frequently with relative equality, these Native Americans refused to accept subjugation,
poverty, and discrimination. World War II reduced both the cultural and physical space
between many Indians and other racial and ethnic groups in America and spawned a
generation of new leaders, increasingly aware of the "outside" world and willing to fight
for social and political change. The long-term effects were momentous. In a
comprehensive look at Native Americans and the war, historian Alison Bernstein argues
that "World War II had a more profound and lasting effect on the course of Indian affairs
in this century than any other single event or period."4

As with culture, the terms "ethnic group" and "ethnicity" are broadly defined, as
a self-identified group sharing a distinct identity based on beliefs, values, and culture.
3

Quote in Alison R. Bernstein, American Indians and World War II: Toward a
New Era in Indian Affairs (Norman: University of Oklahoma Press, 1991): xi; Larry Burt,
Tribalism in Crisis: Federal Indian Policy, 1953-1961 (Albuquerque: University of New
Mexico Press, 1982); Geroge P. Castile and Robert L. Bee, State and Reservation: New
Perspectives on Federal Indian Policy (Tucson: University of Arizona Press, 1992); Vine
Deloria, Jr., ed., American Indian Policy in the Twentieth Century (Norman: University
of Oklahoma Press, 1985); Donald Fixico, Termination and Relocation: Federal Indian
Policy, 1945-1960 (Albuquerque: University of New Mexico Press, 1986); Peter Iverson,
"We Are Still Here:" American Indians in the Twentieth Century (Wheeling, Illinois:
Harlan Davidson, 1998); Sharon O'Brien, American Indian Tribal Governments
(Norman: University of Oklahoma Press, 1989); James S. Olson and Raymond Wilson,
Native Americans in the Twentieth Century (Urbana: University of Illinois Press, 1984);
4

3

The world events of the 1930s and 1940s also changed the way that academics
wrote about race and ethnicity. In the late 1800s, British philosopher Herbert Spencer
applied Charles Darwin's theories on evolution to race, arguing that only the fittest would
survive. American William Graham Sumner imported Spencer's ideas, often called
Social Darwinism, and applied them to laissez-faire capitalism. According to Sumner,
the rich prospered because they were more highly evolved while the poor suffered
because they could not compete. Sumner's theory flourished in the early 1900s, the era of
"robber barons," monopolies, trusts, and widespread poverty among immigrants and the
lower classes. Social Darwinism also dove-tailed nicely with the establishment of
legalized segregation in the South, which assumed that races were inherently different
and therefore should be separated. During this era, most Americans, and most scholars,
believed that ethnicity and race were primarily biological and hereditary in nature, and
that culture, among other characteristics, was passed down from parent to offspring
primarily through "blood."
Even at that time, some dared to criticize theories based on racial essentialism.
Anthropologist Franz Boas (1858-1942), often called the father of modem anthropology,
challenged the philosophy behind Social Darwinism as early as the late 1800s. Boas
revolutionized the science of anthropology, advocating extensive fieldwork, observation,
the study and use of subject languages, and the collection of life histories. From 1888 to
1903, Boas coordinated the accumulation of data from more than 18,000 Native

Francis Paul Prucha, The Great Father: The United States Government and the American
Indian (Lincoln: University of Nebraska Press, 1984).
4

Americans, a data-bank that scholars continue to mine for material. Based on his
research, Boas argued that biology and culture were different and that cultures should be
analyzed on their own merits, not ranked from most civilized to least. He produced many
important graduate students, including Native Americans Ella Deloria (Yankton) and
Arthur C. Parker (Seneca), who continued to advance his theories. But Boas and his
disciples remained very much in the minority; during the first half of the twentieth
century, Spencer and Sumner dominated the debate. 5
Victory against the extreme racial ideologies of Nazi Germany and Imperialist
Japan finally compelled Americans to question their racialist assumptions. Sociologists,
psychologists, and other experts adopted Boas' thesis, arguing that ethnicity and race
were social, rather than biological, constructs. According to these social scientists,
ethnicity was historically fluid, and could be altered, or even reinvented, over a period of
time. The environment, not biology, determined ethnic identity. In Cultural Pluralism
and the American Ideal, published in 1956, social psychologist Horace M. Kallen argued
that ethnicity was a basic feature of self-identity, and that distinct ethnic cultures could

Karen I. Blu, "Region and Recognition: Southern Indian, Anthropologists, and
Presumed Biology," in Anthropologists and Indians in the New South, edited by Rachel
A. Bonney and J. Anthony Paredes (Tuscaloosa: The University of Alabama Press, 2001):
71-88; Michael H. Logan and Stephen D. Ousley, "Hypergamy, Quantum, and
Reproductive Success: The Lost Ancestor Reconsidered," Anthropologists and Indians in
the New South, edited by Rachel A. Bonney and J. Anthony Paredes (Tuscaloosa: The
University of Alabama Press, 2001):187; Hazel W. Hertzberg, The Search for an
American Indian Identity: Modem Pan-Indian Movements (Syracuse University Press,
1971): 52; Douglas R. Parks, "The Importance of Language Study for the Writing of
Plains Indian History," in New Directions in American Indian History, Colin G.
Calloway, ed. (Norman: University of Oklahoma Press, 1988): 154-55.
5
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survive in a liberal democracy. 6 Over the next few years, the theory of cultural pluralism,
or the idea that separate cultures could co-exist within a nation, gradually replaced the
dominant pre-war analogy of the "melting pot," wherein separate ethnic groups would
eventually assimilate into a homogeneous American society.
Building on this idea, anthropologist Frederik Barth contended that distinct ethnic
groups maintained their separate identities despite frequent interaction with other groups.
In fact, according to Barth, interaction encouraged the preservation of ethnic groups.
According to his theories, ethnic groups that lived in multicultural states developed
markers, or signs of distinctiveness, to separate themselves from others. Barth found that
members of ethnic groups regarded some features of their culture as vital to maintaining a
separate identity, while rejecting other less meaningful elements. Some groups, for
example, might deem religion an important component of their distinctiveness, but reject
the need or significance of a common language or traditional dress. Barth labeled these
markers "boundaries" and argued that they kept ethnic groups from fully assimilating and
losing their identity. Boundaries did not have to be physical or geographical; they could
be cultural, material, or ideological. Barth replaced the analogy of the "Great American
Melting Pot" with the cultural jig-saw puzzle, where his boundaries defined the

Kallen started developing his theories on ethnicity and democracy as early as
1915. For more on his work, see Milton R. Konvitz, The Legacy of Horace M. Kallen
(Cranbury, New Jersey: Associated University Presses, 1987); Horace M. Kallen,
Cultural Pluralism and the American Ideal (University of Pennsylvania Press, 1956); and
Horace M. Kallen, Culture and Democracy in the United States (New York: Amo Press,
1970, 1924).
6

6

individual pieces that ultimately fit together creating a unique cultural picture. 7
The work of Boas, Kallen, Barth and others contributed to an ethnic revival in the
post World War II era and the rise of identity politics. Minorities, who previously hid
their heritage, publicly celebrated their ancestry and culture. In the 1960s, Italian
Americans, Irish Americans, African Americans, and others proudly asserted their
identity. Being a real American no longer meant being Anglo Saxon and Protestant. Of
course, America had always been ethnically and racially diverse, despite modem
xenophobic claims to the contrary. This revival contributed to the emergence of interest
group politics, as American politicians began to fear alienating entire races or ethnic
groups. Especially in recent years, African Americans and other minorities used this
apprehension to their advantage, organizing into interest groups and voting as blocs to
push their political agenda and attack the remaining vestiges of racism and
discrimination. 8

Frederik Barth, ed. Ethnic Groups and Boundaries: The Social Organization of
Culture Difference (Boston: Little, Brown and Company, 1969): 2-38; Michael Hughey,
ed., New Tribalisms: The Resurgence of Race and Ethnicity (New York: New York
University Press, 1998); Eric Hobsbawm and Terence Ranser, The Invention of Tradition
(Cambridge: Cambridge University Press, 1983); Eugeen Roosens, Creating Ethnicity:
The Process of Ethnogenesis (Newbury Park, California: Sage Publications, 1989);
Warner Sollors, ed. The Invention of Ethnicity (New York: Oxford University Press,
1989).
7

Angela A. Gonzales, "Urban (Trans)Formations: Changes in the Meaning and
Use of American Indian Identity," in American Indians and the Urban Experience, edited
by Susan Lobo and Kurt Peters (Walnut Creek, California: Altamira Press, 2001): 16971; Roosens, Creating Ethnicity.14-17; Joane Nagel, "Constructing Ethnicity: Creating
and Recreating Ethnic Identity and Culture," in Hughey, ed., New Tribalisms, 241-55;
Howard Winant, "Contesting the Meaning of Race in the Post-Civil Rights Period,"
Hughey, ed., New Tribalisms.
8

7

Influenced by the Civil Rights Movement, scholars in the 1960s applied their new
theories on race and ethnicity, often called multiculturalism, to Native American history
and culture. According to these post-war revisionists, the definition of "Indianness,"
though partially historically based, was continuously negotiated and redefined. In other
words, being Indian meant different things, to different people, at different times. Indian
culture, the argument went, was not static and unchanging, but rather evolved based on a
variety of factors. Therefore, as Joane Nagel has asserted, "contemporary Indian tribes
and supratribal or pan-Indian communities are in many ways new ethnic groups
composed of survivors from the many bands, tribes, and confederations that greeted
European colonists and American settlers."9 Furthermore, an Indian's ethnicity, and
therefore identity, at least partially derived from choice. Naturally, these scholars
criticized race-based definitions of identity, arguing that biological ancestry mattered little
to culture or Indianness. Before World War II, authors argued that Native Americans, as
a separate ethnic group, would naturally disappear, becoming one more ingredient in
America's cultural stew. By the tum of the twenty-first century, scholars tended to focus
on Indian cultural survival and persistence, rather than assimilation. 10

Joane Nagel, American Indian Ethnic Renewal: Red Power and the Resurgence
of Identity and Culture (New York: Oxford University Press, 1996): 12.
9

Fergus M. Bordewich, Killing the White Man's Indian: Reinventing Native
Americans at the End of the Twentieth Centua (New York: Doubleday, 1996);
Hertzberg, The Search for an American Indian Identity; Michael Kurkiala, "Building the
Nation Back Up:" The Politics of Identity on the Pine Ridge Reservation (Uppsala,
Sweden: Uppsala Studies in Cultural Anthropology, 1997); Nagel, American Indian
Ethnic Renewal; Scott Vickers, Native American Identities: From Stereotype to
Archetype in Art and Literature (Albuquerque: University of New Mexico Press, 1998);
Robert White, Tribal Assets: The Rebirth of Native America (New York: Henry Holt and
10

8

These new theories on Native American race, ethnicity, and culture generated
disagreement and controversy. Some authors criticized federal policies and academicians
for creating new Native Americans and inventing contemporary Indiannesss. In the postWorld War II era, the federal government passed legislation that financially benefitted
some Native Americans, partly to redress past grievances. Indian youths, for example,
became eligible for special college scholarships. Others received direct aid from the
government for health-care and housing. Furthermore, as the interest in Indian culture
increased in the 1960s and 1970s, being Native American became a status-symbol.
According to critics, many individuals merely pretended to be American Indians to reap
financial benefits or appear socially fashionable. 11
Cultural pluralists countered these criticisms by arguing that American Indians
were the only people required to prove, often with detailed documentation, who they
were. The "invention" of culture and identity, pluralists further contended, was natural
and even healthy. It promoted social cohesion by establishing a set of common values.
Other ethnic groups, not just Native Americans, redefined their cultural identity as well as
the boundaries that separated them from others. Modem nationalism, for example, first
emerged in the nineteenth century, and therefore represented a recent cultural invention.
Ethnicity, by its very nature, constantly changed. Sociologist Angela Gonzales argued
that in twentieth century American society, Indian identity was primarily based on a

Company, 1990).
William Peterson, Ethnicity Counts (New Brunswick: Transaction Publishers,
1997); James A. Clifton, ed., The Invented Indian: Cultural Fictions and Government
Policies (New Brunswick: Transaction Publishers, 1990).
11

9

handful of outdated cultural typecasts. "Real" Indians, according to stereotypes, lived on
reservations, were enrolled members of a federally recognized tribe, had long straight
black hair and dark eyes, wore leather mocassin and beads, spoke a tribal language, and
practiced "traditional" Indian spirituality. To many Americans, modem Native American
identity originated in nineteenth-century Plains Indian culture, a lifestyle limited to a
specific place and time. In the twentieth century, this attitude influenced the relationship
between the federal government, Native Americans, and other ethnic groups.
Furthermore, other groups were allowed to evolve, while Indians were supposed to stay
trapped in time. How many twentieth century white Americans lived in small log cabins
and dressed and farmed like their European colonial ancestors? According to author
Fergus Bordewich, "to see change as failure, as some kind of cultural corruption, is to
condemn Indians to solitary confinement in a prison of myth that whites invented for
them in the first place." 12
The debate over Indian identity also raged among Native Americans in the post-

-

war era. Across the country, tribal leaders argued about who was a "real" Indian and who
was just pretending in order to benefit financially. This debate often focused on ''.fil.Qgd
Quantum," or the degree of Indian ancestry expressed as a fraction. Someone with one
Indian parent and one non-Indian parent, for example, would be considered one-half
Native American. This debate was somewhat ironic, given the post-war repudiation of
~---±e-a.--

Social Darwinism, and historically anachronistic. Europeans introduced the concepts of

Quote in Bordewich, Killing the White Man's Indian, 332; Gonzales, "Urban
(Trans)Formations," 175; Sollors, The Invention of Ethnicity.
12
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"blood" and biological ancestry as key components of cultural identity. Traditionally,

-----

Native Americans based identity on kinship, which was not totally dependent on "blood"
family, and community, not race. Therefore, one could in theory be white or black and
still be Indian{]
By the twentieth century, though, this all changed. In the early 1800s, the United
States government encouraged certain tribal groups, especially those with treaties, to keep

----

,-----

-

rolls. In the late nineteenth century, when the federal government wanted to dissolve all
reservations, officials pushed for the creation o! tribal rostg.s, in order to determine
eligibility for individual land allotments and annuities from the sale of tribal land.
"Blood Quantum" subsequently emerged as a vital component of Native American
J_dentity. Many Native Americans accepted the use of ancestry to define Indianness in
order to limit the size of their tribes and keep out "weekend Indians" and "wannabes."
Moreover, some Indians measured their cultural authenticity by degrees of blood: those
with higher degrees were deemed "more Indian" than those with smaller amounts of
"blood." "Mixed-bloods," therefore, were often trapped between two worlds, completely
accepted by neither. Historian Terry Wilson argues that much more work on this topic is
needed, especially on African-Indian "mixed-bloods," which historians have generally
overlooked, focusing instead on Indian-white relations. 14
The tribal pursuit of official recognition further complicated the definition of

~lu, "Region and Recognition," 71; Terry P. Wilson, "Blood Quantum: Native
American Mixed Bloods," in Racially Mixed People in American, edited by Maria P. P.
Root (Newbury Park, California: Sage Publications, 1992): 108-25.
14

Wilson, "Blood Quantum," 108-125.
11

Indianness in the twentieth-century. A number of benefits accompanied federal

__ __

acknowledgment. Federally certified tribes could establish ,__
reservations, which were
.

immune to state laws, a fact that partially explains the existence of tribal casinos.
Recognized Indians also participated in a number of other federal programs designed to
lift Native Americans out of poverty. These policies were partly based on eighte~nth and
n ~ t r e a t i e s that established a special relationship between native tribes
and the United States government. But there was also an element of justice and guilt;
many Americans, including Indians, believed some restitution was deserved for the past
mistreatment of Native Americans. In the eighteenth and nineteenth centuries, first
European colonists and subsequently Americans confiscated millions of acres of Indian
land, often by nefarious practices, such as fraudulent treaties. In other cases, the
American government simply refused to honor its end of a treaty or commitment.
~ligibilit~arations, therefore, also shaped modem Indian identity. 15
At the same time, there was a false perception that Indians were getting rich
through old treaties, reservation casinos, and government handouts. Some tribes, such as
the Mashantucket Pequots, profited from gambling, but most tribes and reservations were
still mired in severe poverty. Direct government aid dried up in the 1980s, when the
Reagan administration slashed the federal Indian budget, severely cutting Indian
education and health-care programs. In a recent article, anthropologist Karen Blu argues
that racialist theories regarding Indianness took own added significance in the 1980s and

Blu, "Region and Recognition," 78-84; Raymond D. Fogelson, "Perspectives on
Native American Identity," in Studying Native America: Problems and Prospects, edited
by Russell Thornton (Madison: University of Wisconsin Press, 1998): 44.
15

12

1990s, as more Indian communities pursued federal acknowledgment. With fewer
financial benefits, the tribes that enjoyed recognition wanted stricter racial requirements
to keep others out. Biology also contributed to this resurgence of essentialism, often

-

under the guise of "gene" theory, which sounded more scientific and less racist than
"blood." Blu also contends that "blood" restrictions were far from objective. It was
actually possible, according to some tribal standards to be "full-blooded" but not an
~ - An individual could be one-quarter Cherokee, one-quarter Sioux, and one-half
Seneca, but still unable to enroll in any of those tribes. 16 Because of the lack of resources,
federally recognized tribes often demand strict_definitions of Indian identity based on
>

. racial ancestQ: the more tribes that earned recognition, the less the rewards and benefits
for those already certified.l}he contemporary debate over Indianness, therefore, is as
much economic as it is social and cultural. 1~
The physical circumstances also influenced Indian identity, or at least the way

_____,

Native Americans presented themselves. There are many levels of Indianness, including

1:::1,

regional,

a::

and supra-tribal. ;;:live Americans defined or asserted their

identity based on their physical situation. A Haliwa woman, for example, may choose to
exhibit her identity in Halifax County, her home, quite differently than in Raleigh, where
she may choose to dress "more Indian." In developing his "Boundaries" thesis, Barth

'©'ribes set their own membership criteria, which result in numerous legal and
political definitions of lndianness. Most tribes partially base their standards on "blood,"
or degree of Indian ancestry, but some also require members to prove that they have a
certain percentage of..Jribal" ancestry. A full-blooded Indian could have numerous
"fractions" of tribal heritage, and therefore fail to meet the criteria of any specific tribe.
i1

Ibid.
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contended that members of a minority ethnic group have three choices when confronted
by those in a dominant group: they can try to pass as members of the dominant group;
they can accept their subjugated status and try to reduce their disadvantage; or they can
choose to emphasize their identity and use it to their advantage. In the post-war era,
many American Indians adopted the last approach. 18
This dissertation takes the approach that modern American Indian identity is
based on both environmental and biological factors. Most North Carolina American
Indians are of "mixed" racial ancestry. This is common among Native Americans, and
other groups, and should not be a direct challenge to their claims of Indianness. This
work follows the argument that one's ethnic identity is not ascribed at birth, but is at least
partially a matter of choice. Yet, at the same time, one's choices are certainly limited by
biological factors. Ethnicity and cultural identity are usually transferred from parent or
guardian to progeny during early childhood. One is a Native American, therefore,
because one is raised as a Native American. In a letter to Senator Daniel Inouye of the
Select Committee on Indian Affairs, Blu summarized this definition of identity, arguing
that, "Indian identity ... is profoundly cultural, a piece of a moral universe for those who
hold it. It is not carried on a gene, it is not lost when Indians change their ways of making
a living or use a different language. It is a way of seeing, a mode of understanding, a way
of being in the world." 19

18

Barth, Ethnic Groups and Boundaries, 32-38.

Quote in Blu, "Region and Recognition," 81; Gonzales, "Urban
(Trans)Formations," 169-175.
19
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The concept of Indian identity becomes even more complex when applied to the
American South, a region where three races intermingled for most of the past 400 years.
During the colonial era, European settlers and Native Americans regularly
interacted-sometimes peacefully, sometimes violently-in what would later become the
American South. Colonial whites often traded with Native Americans, exchanging
manufactured goods for deerskins, a mutually beneficial practice. Unfortunately, some
traders also enslaved Indians, sending many to the West Indies to work on the sugar
plantations. But Native Americans did not make very good slaves. They could easily
escape, hiding among the numerous Indian villages. Furthermore, they lacked immunity
to European diseases, especially smallpox, severely decreasing their life expectancy, and
therefore their "productivity." The capture and enslavement of local Indians, particularly
women and children, also angered other North Carolina Native Americans, especially the
relatives of victims, and could lead to blood-shed. Indeed, the slave trade contributed to
the violence that plagued Indian-white relations in the early eighteenth century. The poor
quality of Native American slaves forced European colonists to tum to another continent
for a new supply of labor. 20

For more on Indians, Africans, and Europeans in the colonial American South,
see Charles Hudson, The Southeastern Indians (Knoxville: The University of Tennessee
Press, 1976); James H. Merrell, The Indians' New World: Catawbas and their Neighbors
from European Contact through the Era of Removal (Chapel Hill: University of North
Carolina Press, 1989); Theda Perdue, Slavery and the Evolution of Cherokee Society,
1540-1866 (Knoxville: The University of Tennessee, 1979); Daniel H. Usner, Jr., Indians,
Settlers, & Slaves in a Frontier Exchange Economy: The Lower Mississippi Valley
Before 1783 (Chapel Hill: University of North Carolina Press, 1992); J. Leitch Wright,
The Only Land They Knew: The Tragic Story of the American Indians in the Old South
(New York: The Free Press, 1981).
20
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After American independence, the new United States government tried to deal
with "the Indian question." At first, federal officials attempted to~ze" Native
Americans, primarily by trying to tum them into small independent farmers and land-

----

owners. For the most part, this "Amerjcanization" plan failed, as Indians clung to their
Jraditional lifest~. With the massive immigration of new European settlers in the early
1800s, the friction between white farmers and Native Americans in the South intensified,
especially over the ownership of farmlands. Eli Whitney's cotton gin rejuvenated the
sagging textile market in the late 1700s, increasing the demand for arable land. White
settlers with newfound dreams of getting rich pushed westward looking for fertile soil in
order to plant "King Cotton." Native Americans resented the arrival of the new farmers,
mainly because they squatted on tribal land. Settlers complained that Indians
underutilized the land and demanded that it be opened for settlement. Tension increased
between the two groups, occasionally leading to violence. 21
In the OO{}s, President Andrew Jackson and the Congress decided to solve the
problem by removing southern Indians to lands in the West, where they could reside
peacefully until "civilized" enough to assimilate into American culture. What followed is
one of the saddest chapters in United States history, as the federal army rounded up
thousands of Indians and forced them down the "Trail of Tears," an appropriately named
death-march for many southern Native Americans. For some tribes, one-fourth of the
population died on the poorly supplied and rushed journey. To many, American Indian

For more on this period of Indian history in the South, see Bernard W. Sheehan,
Seeds of Extinction: Jeffersonian Philanthropy and the American Indian (New York: W.
W. Norton, 1973).
21
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history in the Southeast ended with the forced migration of the "Five Civilized Tribes"
tribes to lands west of the Mississippi River. 22 Historians usually followed the Native
Americans who left the region and moved to present-day Oklahoma. Many remained,
however, hiding out in the mountains, swamps, and other undesirable areas of the region,

-

J9rming isolated communities .in all of the present-day southern states. 23
For most of the next 150 years, authors generally ignored these southern Native
American communities. Recently, though, historians and anthropologists have shown
more interest in these Indians, who can broadly be divided into two categories. Small
"remnant" communities, such as the Eastern Band of Cherokees, managed to avoid
relocation by hiding in isolated areas,. When the army came to Georgia to remove the
Cherokees, a contingent fled to the mountains of western North Carolina. Though
historically related to the Cherokee Nation in Oklahoma, the Eastern Band became a

--

separate group, earning federal recognition as a tribe in 1868. The second group, the
.

"unremoved," consisted of the dozens of small communities that managed to avoid
removal altogether. Most of these Indians lived on remote and undesirable land. Many
of the unremoved Indians in eastern North Carolina formed settlements in the swamps of

The Cherokees, Choctaws, Chickasaws, Creeks, and Seminoles are commonly
known as the "Five Civilized Tribes" of the South. By the early nineteenth century, many
members of these tribes had become acculturated, adopting European customs; some
Cherokees even acquired African slaves. Their adoption of European material culture led
to their nickname of the Five Civilized Tribes. But they refused to assimilate, instead
choosing to remain Indian.
22

For more on this period of Indian history in the South, see Michael D. Green,
The Politics of Indian Removal (Lincoln: University of Nebraska Press, 1982); Arthur H.
DeRosier, Jr. The Removal of Choctaw Indian (Knoxville: University of Tennessee
Press, 1970).
23
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the coastal plain, where they distanced themselves from others. Over the past thirty years,
authors published a number of monographs and articles examining southeastern Indian
history and culture, but much work remains. For the most part, this new scholarship
focused on Native American efforts to maintain their cultural identity. According to
anthropologist J. Anthony Paredes, the Southeast was a t~ung ground fu,u:lefining

---

.contemporary Indianness. After all, many Native Americans in the region lost much of

--.

their traditional material culture and lived like their non-Indian neighbors. Still, they

retain a distinct identity. For the first half of the twentieth century, southern Indians tried
to maintain their separate racial status in a region that divided all of its inhabitants into

------

two categories, white and "colored." For decades, experts predicted that Native
Americans in the region would eventually "disappear" by quietly integrating into society.
In 1945, scholar Julian H. Steward, echoing the thoughts of many other academics,
argued that "the Indian is virtually extinct in the eastern United States ... it is solely a
question of a few years before the last survivors will disappear without leaving any
important cultural or racial mark on the national population."24
Steward underestimated Native American persistence and resolve. After 1945,
the American Indian population skyrocketed, going from less than 400,000 before the war
to more than 2.5 million in 2002. In the 1960s and 1970s, a Native American cultural
revival swept across the country. Indians in both the East and the South contributed to

Quote in Julian H. Steward, "The Changing American Indian," in The Science
of Man in the World Crisis, edited by Ralph Linton (New York: Columbia University
Press, 1945); Hudson, The Southeastern Indians, 1976; J. Anthony Paredes, ed., Indians
of the Southeastern United States in the Late Twentieth Century (Tuscaloosa: The
University of Alabama Press, 1992).
24
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this resurgence, disproving Stewards's prediction and challenging the traditional
approach to Indian history, based on the belief that western society would eventually
engulf them. As Walter L. Williams has noted, cultural persistence and survival, rather
than assimilation and absorption, better characterized Southern Native American history.
After all, Indians in the region maintained their separate identity despite four centuries of
-<

interaction with others. Moreover, the American Indian experience constituted a vital
component of southern history, and thus merited more investigation. According to
Williams, "the South, an area of three cultural and racial groups, cannot really be
understood without a knowledge of the Indian experience in the region. Southern Indians
are not on a 'road to disappearance,' and it is time to ask if they ever were." 25
About 100,000 individuals in North Carolina claimed to be Native American in
2000, up from only 22,500 in 1940, and as of 2002, the largest number of any state east of
the Mississippi River. 26 Three factors account for this growth. First, the United States
Census Bureau changed its classification procedures in 1960. Previously, census takers
racially categorized subjects based on their own observations. Starting in 1960, however,
they allowed individuals to choose their own race and ethnicity. Second, the rate of
natural increase went up, as access to health-care lowered infant-mortality rates and
lengthened life-spans. Finally, more individuals identified themselves as Native

Quote in Walter L. Williams, ed., Southeastern Indians Since the Removal Era
(Athens: University of Georgia Press, 1979):207; Susan Greenbaum, "What's in a Label?
Identity Problems of Southern Indian Tribes," Journal of Ethnic Studies 19 (Summer
1991): 107-26.
25

According to the 2000 census, 140,000 individuals in North Carolina claimed to
be "part" Native American, but 100,000 listed Indian as their race.
26
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American, as post-war social changes in the United States decreased the racial stigma
previously attached to any non-white group. In the future, this growth should continue;
North Carolina experienced the highest percentage increase in Native American
population during the twentieth century of any state. 27
Although Indians live throughout the state, their population concentrates in three
regions: a federal reservation in the western mountains, a cluster of eight counties in the
southeastern coastal plain, and a smaller area in the northeastern and central portion of the
state along the Virginia border (see figure 1, page 21). The Eastern Band of Cherokee
Indians reside in the mountains on the 56,000 acre Qualla reservation, located adjacent to
the Great Smoky Mountains National Park. The other North Carolina Indians live mostly
in small rural communities that dot the Piedmont and coastal regions of the state, though
a growing number reside in urban areas, such as Raleigh, Greensboro, Fayetteville, and
Charlotte. 28
Surprisingly, the large number of North Carolina Indians seldom attracted
scholarly attention, especially when compared to western tribes. Those who have written

Unites States Census Bureau, www.census.gov; Thomas E. Ross, American
Indians in North Carolina: Geographic Interpretations (Southern Pines, North Carolina:
Kara Hollow Press, 1990): 37,226; Brewton Berry, Almost White (New York: The
MacMillan Company, 1963): 14; Peterson, Ethnicity Counts, 3;
27

Manuel A. Conley, "Indians and Academia: How the Post-World War II
Revival of Interest in Native Americans Influenced the Teaching of Indian History in
North Carolina," (Ph.D. Dissertation, Middle Tennessee State University): 121; North
Carolina Commission of Indian Affairs, www.doa.state.nc.us/doa/cia/indian/htm ; George
Roth, "Overview of Southeastern Indian Tribes Today," in Indians of the Southeastern
United States in the 20th Century, J. Anthony Paredes, ed. (Tuscaloosa: University of
Alabama Press, 1992) :183-202.
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A. Lumber River
B. Waccamaw Lake
C. Coharie Rver
D. Eno River
E. Cape Fear River
F. Meherrin River

Eastern Band of Cherokees (federally recognized)
Indians of Person County (state recognized)
Meherrins (state recognized)
Haliwa-Saponis (state recognized)
Occaneechi-Saponis (state recognized)
Lumbees (state recognized)
Waccamaw-Siouans (state recognized)
Coharies (state recognized)
Tuscaroras

Figure 1: Current Indians of North Carolina. Map showing the location of current
North Carolina Indian tribes and notable geographic features. In addition to the
tribes, there are urban Indian organizations in Charlotte, Greensboro, Fayetteville,
and Raleigh. All four cities are shown on the map.
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about North Carolina Indians usually concentrated on the colonial era, when Native
Americans and Europeans clashed over land and the deerskin trade. Authors focusing on
more recent history emphasized the Lumbees and the Cherokees, the two largest and most
well-known groups in the state. Anthropologists Karen Blu and Gerald Sider have
written excellent monographs on the Lumbees, while historian John Finger and others
have examined the Cherokees. Lumbees Lew Barton and Adolph L. Dial have also
written more personal tribal histories. Anthropologist Patricia B. Lerch has authored
several fine articles on the Waccamaw-Sioux, especially regarding the recent cultural
renaissance, best exemplified by the emergence of the contemporary powwow. David E.
Wilkins, Anne Merline McCulloch, Stuart Berde, Don Avasco Grady and W. McKee
Evans have also written fine pieces on recent Indian history in the state, focusing on
attempts to earn official federal recognition. In addition to the above, several unpublished
theses and dissertations address a variety of topics dealing with North Carolina Indians,
including health, quilt-making, and education. For the most part, however, authors
continue to overlook the state's Native Americans, and much unexplored territory
remains. 29

Lew Barton, The Most Ironic Story in American History: An Authoritative,
Documented History of the Lumbee Indians of North Carolina (Charlotte: Associated
Printing Corporation, 1967); Stuart Berde, Coharie Reemergence: Attaining Religious
and Educational Freedom in Eastern North Carolina, 1850-Present (Lumber River Legal
Services, Coharie Intra-Tribal Council, 1982); Stuart Berc.!, Nowhere to Hide: A
Theoretical and Documentary Quest into Coharie Indian History (Lumber River Legal
Services, Coharie Intra-Tribal Council, 1984); Karen I. Blu, The Lumbee Problem: The
Making of an American Indian People (Cambridge University Press, 1980; Adolph L.
Dial and David K. Eliades, The Only Land I Know: A History of the Lumbee Indians
(San Francisco: The Indian Historians Press, 1975); John Finger, Cherokee Americans:
The Eastern Band of Cherokees in the Twentieth Century (Lincoln: University of
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In this work, I hope to fill at least part of this historiographical gap, while at the

Nebraska Press, 1991); Don Avasco Grady, The Coharie Indians of Sampson County,
North Carolina: A Collection of Their Oral Folk History (The North Carolina Collection,
University of North Carolina, Chapel Hill, 1981); Stanley Knick, The Lumbee in Context:
Toward an Understanding (Pembroke, North Carolina: Native American Resource
Center, 2000); Theda Perdue, Native Carolinians: The Indians of North Carolina
(Raleigh: North Carolina Division of Archives and History, 1985); Ross, American
Indians in North Carolina, 1999; Gerald M. Sider, Lumbee Indian Histories: Race,
Ethnicity, and Indian Identity in the Southern United States (Cambridge: Cambridge
University Press, 1993; Ruth Y. Wetmore, First on the Land: The North Carolina Indians
(Winston-Salem, North Carolina: John F. Blair, 1975); David Wilkins, Walking Upright:
The Coharie People of Sampson County (Raleigh: Division of Archives and History,
1980); W. McKee Evans, "The North Carolina Lumbees: From Assimilation to
Revitalization," in Southeastern Indians since the Removal Era, edited by Walter L.
Williams (Athens: University of Georgia Press, 1979); Patricia B. Lerch "Articulatory
Relationships: The Waccamaw Struggle Against Assimilation." In Sea and Land: Cultural
and Biological Adaptations in the Southern Coastal Plain, Southern Anthr:pological
Society Proceedings No. 21, edited by James A. Peacock and James C. Sabella, 76-91.
Athens: University of Georgia Press, 1988; Patricia B. Lerch, "State-Recognized Indians
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(Tuscaloosa: University of Alabama Press, 1992); Patricia B. Lerch, "Pageantry, Parade,
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Lerch Papers, The North Carolina Collection, University of North Carolina, Chapel Hill):
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University of North Carolina, Chapel Hill, 1992); Conley, "Indians and Academia," 1997;
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and Growth in the Lumbee Nation," (Ph.D. diss., Indiana University, 1986); John
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University of North Carolina, Chapel Hill, 1972); Ronald Gene Ransom, "The Tie That
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same time reach a broader conclusion about twentieth-and perhaps even twentyfirst-century Native American identity in North Carolina, the South, and the United
States. This dissertation focuses on the recent history of the individuals and groups in
central and eastern North Carolina who call themselves Native Americans, but lack
federal recognition. My research focuses on six tribal groups: t h ~ a Saponis, the Lumbees, the Meherrins, the Occaneechi-Saponis, and the-WaccamawSiouans. The North Carolina government officially recognizes all six. I also examine the
~

Tuscaroras, a group of Robeson County Indians who disassociated themselves from the
Lumbees in the early 1970s, claiming a distinct tribal status. The Tuscaroras are
biologically and historically related to the Lumbees, hence my decision to group them
together, though they would undoubtedly disagree with this categorization. I also include
the growing urban Indian population in North Carolina, especially those living in Raleigh,
Charlotte, Fayetteville, and Greensboro. Specifically, I examine how these American
Indians preserved, exhibited, and

reshaped their identity since Worl

War II. Before the war, Native American identity in the state derived from three factors:

-----------

a strong attachment to the community; a vibrant oral tradition and the sense of a shared

·----------

past; and the establishment of Ind"

-------

~-----

-onl institutions, specifically churches and schools.

There were..]p ttjhes,,and very few remnants of traditional Native American material
culture. To the outsider, North Carolina Indians lived in much the same way as African
Americans and poor southern whites prior to the 1930s, scratching out a meager existence
on small family-oriented farms. Yet within these communities, the people managed to
maintain their Native American identity.

24

The New Deal and World War II forced North Carolina Native Americans, as well
as other Tar Heels, to alter their conceptions of "Indianness." The economic, social, and
political changes of the 1930s and 1940s destroyed the isolation of Native American
communities in North Carolina. Mechanization and the rise of commercial agriculture
virtually destroyed the family farm pushing Native Americans into the new factories of
the state. The federal and state governments built new roads in rural North Carolina,
connecting previously isolated communities. The political changes of the 1950s and

-

1960s also opened new doors to Indians, allowing them to participate in state and local

governments. An finally, an ethnic rebirth followed the war, as Americans of different

races and cultural backgrounds celebrated their heritage.
As Native Americans in eastern North Carolina lost their isolation, they began
interacting regularly, often for the first time, with other races and ethnic groups, usually in
the workplace. Non-Indians frequently questioned their authenticity, arguing that they
were not ,..._
"real" but rather African Americans or "mixed-breeds" trying to pass themselves
off as Native Americans, perhaps hoping to get special treatment. This infuriated many
Native Americans who responded by adopting Barth's third choice: they emphasized and
asserted their identity. Four factors drove this desire to prove their Indianness. First,
some North Carolina India1J.S_ ado2_ted th~racist ideology of southern whites, refusing to
be associated in any way with blacks. Next, cultural and ethnic pride compelled some to
demand th£ir recognition as Indians. They knew that they were Native Americans, and
they wanted others also to acknowledge it. Starting in the 1970s, the desire for
government recognition, and the accompanying benefits, contributed to the need to
25

convince others of their Indianness. And finally, and to some most significantly, it was
simply about identity, the need to belong and fit in with a social group. Skeptics who
challenged their Indianness were trying to take that away. Scott Vickers has made a
distinction between "outside identity," the stereotypes whites have of Indians, and "inside
identity," the actual identity created by Indians themselves. These two concepts clashed
in North Carolina after 1945. Native Americans in the state responded by adopting new
"strategies for survival" in order to protect and assert their lndianness. In short, they
reshaped their identity. 30
The Eastern Band of Cherokee Indians are not one of the primary groups
examined in this study. Nevertheless, they play a significant role. Though the Cherokees
are easily the most well-known Indian tribe in North Carolina, they account for only 13
percent-totaling roughly 13,000-of the state's Native American population (see figure 2,
page 27). Moreover, because they alone enjoy federal recognition, the Cherokees are
atypical of the rest of the North Carolina Indians. In this dissertation, I use the tribe for
comparative reasons, to provide a broader context for the study. The Cherokees are North
Carolina Indians, but their story, though unique, is more representative of the national
Native American experience, mostly because they have federal acknowledgment.
In order to address a topic as difficult as modem Indian identity, I used a variety
of sources, casting as wide a net as possible in order to gather the most material. The
North Carolina Governor's papers proved to be more helpful than I initially expected.

°Frank W. Porter termed this process "Strategies for Survival."

See Frank W.,
III, ed., Strategies for Survival: American Indians in the Eastern United States (New
York: Greenwood Press, 1986); Vickers, Native American Identities, 3.
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Figure 2: North Carolina Indians: Year 2000. Graphical tribal breakdown of the
100,000 Native Americans currently living in North Carolina. Here, the
Tuscaroras are listed as separate from the Lumbees. Percentages based on
preliminary 2000 United States census figures. The "other' category includes
several Indian communities, such as the Hattadares, currently seeking state
recognition.
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Rather than just memos, documents, and speeches discussing public policy, I found
several letters written by North Carolina Indians addressing their problems and views.
The voluminous records of the North Carolina Commission of Indian Affairs were also
useful. These documents, however, remain poorly organized and scattered throughout
several locations in Raleigh. Perhaps the most interesting material comes from the World
Wide Web sites recently created by many Indian tribes. These sites are excellent sources
for how Native Americans are trying to portray their Indianness. Oral interviews were
probably the most helpful. I conducted several myself. Those who gave me permission
to do so are listed in the bibliography. Several others requested anonymity. Their
information was used mainly to support or corroborate others. Also included in this
bibliography are several pamphlets, individual testimonies, fliers, petitions, and other
material where North Carolina Indians are asserting their cultural identity. Although
these documents must be read critically, they are excellent examples of how Native
Americans have attempted to assert their ethnicity. Finally, I used numerous newspapers
and periodicals in my research.
In this dissertation, I use several terms that may offend some readers; I do so
reluctantly, and only because many Indian people in North Carolina also use them. I have
tried to be as specific as possible when using names; it is always preferable to refer to
someone as a Coharie rather than an Indian. In a work such as this, however, general
statements are necessary. In the text, I use the terms Native American, American Indian,
and Indian interchangeably, mostly for aesthetic reasons and to avoid repetition.
American Indian is probably the best choice, and the one that most Indians currently

28

prefer, at least in North Carolina. Native American can be confusing, as it also defines
anyone born in the United States. Indian alone can also be misleading, referring to
citizens of the southeastern Asian country. Of course, prior to Columbus's geographical
blunder, there was no such thing as an Indian. And prior to the twentieth century, most
Native Americans referred to themselves as Cherokees, Cheyennes, or Creeks, rather than
as Indians. But in the last few decades, many openly adopted the terms, proudly calling
themselves Indians or Native Americans. In fact, they have used it to their political
advantage, as have other ethnic and racial groups. I also employ such troublesome terms
as "mixed-blood," "blood-quantum," and "factionalism." I use them hesitantly,

r-· - ---·-·-···

---···

-----·

understanding the problems associated with such loaded and culturally biased jargon. I
also refer to the organized Native American groups in North Carolina as "tribes." Terry
Strauss and Debra Valentino, among others, argue that the concept of "tribe" is mostly a
product of the post-contact period, and actually the creation of Europeans. Of course, for
that matter so were "blood," "quantum," and "Indian." But Native Americans have taken
these European terms and concepts and tried te use them to their advantage. Hence my
decision to use them, as do many North Carolina Indians.

31
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In a recent edition of the journal Ethnohistory. noted Indian historian Frederick E.
Hoxie predicted that Native American scholars would "begin to write in the shadow of

Terry Strauss and Debra Valentino, "Retribalization in Urban Indian
Communities," in American Indian and the Urban Experience, edited by Susan Lobo and
Kurt Peters (Walnut Creek, California: Altamira Press, 2001): 86-87.
31
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the twentieth century's amazing [Indian] population recovery and cultural renaissance." 32
He further anticipated that authors will emphasize persistence and cultural invention,
rather than exploitation and cultural decay. This dissertation seeks to meet that challenge.

Frederick E. Hoxie, "What's Your Problem? New Work in Twentieth-Century
Native American Ethnohistory," Ethnohistory 77 (Spring 2000): 471.
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30

Chapter I

Pre-war Indian Identity in the Old North State
Appearance doesn't have anything to do with it. No
anthropologist can tell us what is an Indian. It's how you
feel about it ... An Indian is always an Indian. 33
Lew Barton, 1971

As the Great Depression fell across the country in 1930, about 16,500 American
Indians lived in North Carolina; that is, the 1930 United States census counted that many
in the state. It is much more difficult to determine the exact number of individuals who
claimed to be-or at least considered themselves to be-American Indians. Being an Indian
carried few benefits in America at that time. Many probably kept their identity secret,
especially those living in central and eastern North Carolina, who lacked federal
recognition. Yet at the same time, many people in the Piedmont and coastal regions of
the state did manage to maintain a distinct Indian identity, at least internally within their
own communities. These individuals lived in separate neighborhoods throughout the
region, from Person County in the central part of the state near the Virginia border to
Columbus County in the southeastern comer. But were these people "real" Indians?
After all, they did not live like the Native Americans in the West. They did not have a
reservation like the Eastern Cherokees in the mountains. They had lost most of their
traditional material culture, spoke only English, and practiced Christianity. They were
not members of any tribe at all, much less a federally recognized one. Most appeared to
be of a mixed racial ancestry. If they were Native Americans, what made them so? And

33

Greensboro Daily News, 19 January 1971.
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where did they come from?
Despite popular misconceptions, American Indians did not disappear from eastern
North Carolina after the arrival of Europeans, and contemporary Tar Heel Indians did not
magically re-appear after World War II. They were always there, even if others never
noticed. In the sixteenth century, just before contact with Europeans, about 50,000
Native Americans lived in present-day North Carolina. These original inhabitants could
be divided into three broad categories based on indigenous language groups (see figure 3,
page 33). The numerous Algonkian-speaking tribes resided near the coast in small
independent villages. The Tuscaroras and the Cherokees were easily the two largest
Iroquoian speakers, thought there were also smaller tribes. The third group, the Siouans,
lived in the Piedmont region, just above the fall lines of the state's rivers, and in the
extreme southeastern portion of the state, near present-day Wilmington. In general, all
three groups inhabited small politically autonomous villages and towns, hunting, fishing,
and growing crops, primarily com, beans, and squash. They lived in thatched huts and
log homes-not tepees. The numerous villages created an extensive trading network that
reached from the coast well-inland. Archaeologists have discovered sea-shells hundreds
of miles inland and concluded that coastal tribes probably traded them to interior Indians
for other products that they could not get. Most pre-contact Indians were matrilineal,
tracing their descent through their mother's side of the family. In this kinship system, the
mother's relatives, especially her oldest brother, were the most important members of a
child's family. Kinship was extremely important in most southeastern Indian societies,
determining relationships, obligations, rivalries, and even marriage
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Historical Indians of N.C.

Siouans

Tuscaroras

Cherokees

Algonkian

Siouan

Iroquoian

Nottoways
Pasquoatans
Hatteras
Croatans
Pamlicos
Secotans
Weapemeocs
Chowanocs

Waccamaws
Cape Fears
Enos
Tuteloes
Saponis

Tuscaroras
Meherrins
Corees
Neusiocs
Cherokees

Figure 3: Historical Indians of N.C. Partial list of the pre-contact Native
Americans who lived in present-day North Carolina. These tribes were noted by
the various European explorers of the era, such as John Lawson. Historians and
archaeologists believe numerous other communities existed, but were wiped out
by European diseases. Smallpox actually preceded actual contact in many cases,
primarily because of trade. Several contemporary North Carolina Indians adopted
their new tribal identities based on these pre-contact communities.
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partners. 34
English settlers first tried to colonize present-day North Carolina in the 1580s, but
this attempt failed. It took another eighty years before Europeans settled the region in any
significant number. When they arrived, settlers initially established peaceful relations
with the local Indians, a strategic move considering that they were heavily outnumbered.
European traders worked their way through the Carolina forests exchanging manufactured
goods, including firearms, for deerskins. As the number of colonists increased, the
relationship with the local Indians deteriorated. Indians and settlers competed for land
and other resources in the region; some traders acquired slaves to send to the sugar
plantations in the West Indies. The tensions came to a boil in 1711, when a contingent of
Tuscaroras, angry about the slave trade and the encroachment of settlers, attacked a
number of white colonists, killing many, including women and children. The North
Carolina colonists struck back. The conflict is commonly known as the Tuscarora War,
but Tuscaroras fought on both sides. With the help of South Carolina settlers and other
Indians, North Carolinians defeated the "rebellious" Tuscarora contingent, forcing most
to move northward to live with their brethren, where they eventually became part of the
Iroquois Confederacy. North Carolina officials used the Tuscarora War as an excuse to
strengthen their control over local Indians, even punishing those who had fought with the
colonials.
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Following the Tuscarora War, most of the Indians who remained in eastern North
Carolina chose to isolate themselves, living on land that white settlers did not want. Only
a few hundred remained, however, as warfare, disease, and the slave trade decimated their
numbers. American Indians lacked immunity to European diseases and suffered periodic
pandemics, especially from smallpox. The English carried a significant military
technological superiority with them to America, but their most powerful weapon was
probably a sneeze or a cough. Neither Native Americans nor Europeans understood germ
theory or diseases at that time, a problem that placed extra stress on Native Americans.
Some Indians became convinced that the Gods had cursed them. Europeans interpreted
Indians' susceptibility as a sign of physical and moral inferiority, concluding that God
was punishing the heathens while at the same time opening up America for western
conquest.
In the 1830s, the North Carolina government first attempted to label Native
Americans in eastern North Carolina "coloreds." During the early republic era, North
Carolina Indians enjoyed many of the same rights as poor whites. They could own guns,
testify in court, and even vote, if they owned property. In 1831, however, Nat Turner led
a slave rebellion in Virginia that killed more than fifty whites, including many women
and children. Turner's rebellion sent shock-waves through the South, scaring whites who
feared the potential of a mass slave revolt. In many parts of the region, slaves
outnumbered whites, a fact that frightened the southern power structure. Others became
concerned that Native Americans and African Americans might form an alliance against
southern whites. As a result of these fears, the North Carolina General Assembly rewrote
35

the state constitution in 1835 to increase control over slaves and other non-whites in the
state. The new constitution divided all North Carolinians into whites, slaves, and free
persons of color. The state placed Native Americans into the last category, taking away
many of their rights, including suffrage. This new arrangement angered Tar Heel Indians,
who subsequently retreated further into isolation, choosing to withdraw from society and
focus on their own internal needs. Indian communities discouraged interracial
relationships, especially with blacks, and ostracized those who married outside of the
community. Ironically, the new system may have actually preserved and strengthened
Indian identity in North Carolina, as Native Americans ardently resisted being classified
as "colored." This trend would repeat itself in the future; the more white Americans tried
to assimilate Indians, the harder they fought to maintain their separateness. 35
During the nineteenth century, most Indians living in eastern North Carolinas lost
much of their traditional material culture. By the outbreak of the Civil War, Native
Americans in North Carolina lived, dressed, farmed, and talked like other whites and
blacks in the state. Except for actual physical characteristics, Tar Heel Indian appeared
acculturated. As remnant Iroquoians, Siouans, and Algonkians coalesced into small intertribal communities in order to survive, they adopted English as their common language,
losing their own native tongues. The dramatic drop in population because of disease and
war destroyed the traditional kinship system. Indian communities became much more
dependent on sedentary agriculture, adopting European-style farming methods. Native
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Americans still hunted and fished, but these became less economically important and
more sporting. Over the years, Indians in eastern North Carolina also adopted other
European traditions, such as patrilineality and Christianity. 36
The reconstruction government of North Carolina restored some civil rights to
American Indians after the Civil War, allowing them to vote and own arms. But these
reforms were short-lived. When Radical Reconstruction ended, and conservatives
"redeemed" the state, North Carolina officials passed new legislation that dis-empowered
both blacks and Indians. Collectively known as Jim Crow laws, these new rules created
two South, one for whites and one for "coloreds;" the former was a much more pleasant
place to live. Once again, state officials tried to label Native Americans as "coloreds;"
once again Indians resisted, instead carving out a third status in a biracial system. 37
While the state was segregating Native Americans politically and socially, white
businessmen, often aided by the government, confiscated their land. In southeastern
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North Carolina, for example, Indians in Columbus and Bladen counties lost their land
because they did not have proper documentation. When white surveyors came into the
area, the local Indians could not prove ownership because they lacked deeds. Of course,
Indians had occupied the region prior to the arrival of Europeans and the need for written
documentation. The state of North Carolina claimed ownership of the land and sold it to
white logging companies, keeping the proceeds. A group of Indians sued the state in
1963 for return of this land, which they argued had been taken illegally. They won their
case and the state returned 126 acres; six decades earlier it had confiscated thousands.
Some Indians in the state also lost their land to whites because of debt; con-artists
victimized others. Dishonest whites claimed that local Indians stole their property.
Unable to testify in court, Native Americans could not defend themselves. The court
would ultimately find the Indians guilty and they would have to either pay a fine or go to
jail. Since most Indians could not pay, they had to sell or forfeit their land, usually below
market value. 38
In the early twentieth century, most North Carolina Native Americans lived and
worked on small farms. The more fortunate and prosperous families owned their own
land, growing tobacco, com, and cotton, among other staples. Others worked as either
tenant-farmers or sharecroppers for landowners who may or may not live nearby. Either
way, farm life was hard. Indians awoke at dawn and worked until sundown, usually six
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days a week. They lived in small wood-framed houses that lacked most amenities,
including electricity, heating, and indoor plumbing (see figure 4, page 40). The
experiences of James and Lucille Bullard, Robeson County Native Americans born in
1919 and 1924 respectively, were typical. The two grew up neighbors, plowing their
family farms with stubborn mules. James and Lucille knew each other as children and
eventually married. When recounting their childhood, the couple romanticized about the
pre-war days, when Indians did "God's work" by tilling the earth. But they also
remembered the hard work involved, and the meager financial rewards. Sharecropping
was especially difficult and led to chronic indebtedness. The landowner provided the
basic necessities, including food, shelter, and supplies, but also took a percentage of the
crop, usually between one-third and one-half, leaving very little for the sharecropper.
Frequently, the annual provisions cost more than the yearly returns, meaning that the
sharecropper actually owed the landowner at the end of the year. Since few sharecroppers
had hard currency, the liability rolled-over to the next year and often led to a cycle of debt
and poverty. Once a sharecropper became indebted to a landowner, he or she might be
tied to that farm for years. William Sampson, a Lumbee Indian, recalled how
sharecropping worked financially: "They own the land and you work the land," explained
William Sampson, a Robeson County Indian who grew up on a farm during the early
twentieth century. "They furnished the house you stayed in ... we furnished the labor.
At the end of the year, sometimes we could get half the crop, sometimes we would get
one third the crop. This means every three dollars we made, we got one, the landowner
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Figure 4: 1890 "Croatan" Indian family and h9use. Photo courtesy of the State
Archives of North Carolina.
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got one, the landowner got two." 39
Most Indians in central and eastern North Carolina continued to live this way
until after the Second World War. Despite their apparent outward acculturation,
however, they also maintained a strong Native American identity. Three main factors
contributed to the preservation of Indianness in the state in the nineteenth and early
twentieth centuries. First, Native Americans maintained an unusually strong attachment
to their community and their land, much more so than whites or blacks in eastern North
Carolina. Second, a vibrant oral tradition and a sense of a shared past also helped Indians
maintain their identity. And finally, the creation of Indian-only institutions in the late
1800s allowed social separation from others and protected their distinctive identity.
Although these factors are interrelated, it is easier, and more illustrative, to examine them
one-by-one.
Following the end of the Tuscarora War, most Native Americans in central and
eastern North Carolina became sedentary. Land, if owned, passed down from parent to
offspring. Generations of Indians grew up, married, had children, and died on the same
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farms, rarely interacting with outsiders. Few migrated out of their communities; fewer
moved into them. Only a handful of poorly maintained roads led into most Indian
communities and neighborhoods. Most Indians lacked the resources to buy cars, opting
to walk wherever they needed to go, limiting interaction with the outside world. This
isolation created interesting perspectives on the rest of the world. Indian James
Brewington, who was born in 1901 in Sampson County, grew up thinking that white
people had white blood and black people had black blood. Extended families often
worked and lived on nearby farms, creating a tightly-knit community of relatives. Groups
of families formed the core of most Indian communities, with children intermarrying.
Native Americans held bam-raisings, com-shuckings, log-rollings, and hog-killings,
creating a sense of community unity. Consequently, land, family, and identity were
closely linked, creating a sense of place that helped define Indianness. The most obvious
example of this was Robeson County, where most Lumbees still live. To the Lumbees,
Robeson represented their culture hearth, and they considered the county the cornerstone
of their identity. Even if they moved away, the Lumbees still called Robeson home, and
spoke of it reverentially as "God's country." Other Indians shared this sense of place
within their own communities. Native Americans in eastern Alamance County and
western Orange County-the ancestors of the contemporary Occaneechis-referred to their
community as "Little Texas." Like other Indian communities in the state, "Little Texas"
consisted of a core group of families, including the Jeffries, Enochs, Watkinses,
Liggonses, and Whitmores. These names are still common in the area. In Halifax
County, the local Indians, who eventually formed the modem Haliwas, lived in a
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neighborhood known as "The Meadows." Across the state, residency in a particular
community partially determined Indian identity. 40
Oral tradition and a shared past also allowed Native Americans preserve their
identity. Storytelling and folklore have always been an important part of Indian culture in
the Southeast, as well as elsewhere. 41 Prior to the arrival of Europeans in the late 1500s,
southern Indians, like other non-literate societies, relied on oral history to record the past.
Most Indians in the South remained illiterate well into the twentieth century, forcing
communities to rely on oral traditions to pass down their history. Indian children
gathered around a family elder who recounted the tales of past relatives or local Native
American heroes. These stories, often a mixture of fact and fancy, helped North Carolina
Indians maintain a separate past and foster a sense of uniqueness. 42
The various Indian communities in the state passed a number of oral traditions
from one generation to the next. Many of these stories evoked themes of pride and
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strength in the face of oppression. Some connected Indian communities to prominent
individuals or tribes of the past. Indians living in Sampson County orally traced their
history back to individual Indians who fought for American independence, such as
Tuscarora James Cohary. A nearby river may have been named after Cohary, who owned
land in Sampson County. Other stories involved "trickster" tales, where Indians
outsmarted foolish white authorities, a theme also prevalent in African American slave
oral tradition. According to one, a Native American man killed a white "peeping-tom"
who was spying on his daughters while they bathed. For years, the man artfully dodged
the local authorities, narrowly escaping capture. He became a local folk hero for his
ability to outsmart whites. 43
The most common oral tradition among Indians in the eastern part of North
Carolina involves Sir Walter Raleigh's famous "Lost Colony" of the 1580s. Englishman
Ralph Lane first tried to colonize Roanoke Island on the Outer Banks of North Carolina
in 1585. The attempt failed after the settlers angered the local Indians. Raleigh sent a
new expedition of more than one hundred colonists two years later. Poorly outfitted and
ill-prepared for colonial-life, the group sent its leader, John White, back to England for
supplies. War in Europe delayed White for three years. When he returned in 1590, the
colony had vanished. The only clue was the word "croatan" carved on a tree, supposedly
a reference to a nearby Indian tribe. White and his men searched for the remains of the
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colony but never found them. What happened to the "Lost Colony" is one of America's
great historical mysteries. For next four centuries, authors speculated about their fate.
David Beers Quinn concluded that the colonists moved to the Chesapeake Bay area where
they were eventually killed by the Powhatan Confederacy sometime in the early 1600s.

In a recent article, North Carolina historian Thomas Parramore argued that the settlers
migrated westward, got entangled in an internal Weapemeoc political struggle, and were
killed, probably before White returned to America. Without further archaeological
evidence, the mystery most likely will remain unsolved, and historians will continue to
debate the issue based on the scant documentary evidence. 44
North Carolina Native Americans, however, contend that they know the truth.
Every Indian community in the state has, at one time or another, claimed a relationship to
the Lost Colony. The most popular version is that Raleigh's colony left Roanoke and
settled among the Croatan Indians. The colonists eventually intermarried with the local
tribe, thus explaining the European features and customs of Indians in the eastern part of
the state. Indeed, many of the surnames of the lost colonists appeared in Indian
communities, including Lowrie, Cole, Locklear, Moore, and Dare, the latter the last name
of the first English child born in American, Virginia Dare. Despite a lack of hard
evidence, many Indians remained convinced about their association with the colony.
According to Enoch Emanuel, "We [the contemporary Coharies] have always been told
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by our fathers and other that we are mixed with the lost colony of Roanoke. We,
therefore, are a mixture of Governor White's colony and the original Indians."45 In the
1980s, Adolph Dial, a Lumbee and a Professor at the University of North Carolina at
Pembroke, pointed to the fact that about one-half of the English surnames of the Lost
Colony were still present in Robeson County. "I firmly believe that part of the Lost
Colony's blood is here in Robeson County among the Lumbee people," Dial told a
reporter. 46 William Powell, a historian at the University of North Carolina, Chapel Hill,
vehemently disagreed. "It [Dials' claim] doesn't have any basis in fact," Powell told the
same reporter. "The only evidence he presents is purely traditional ... and dates from
1880. If he has any documented evidence I'd sure like to see it." 47
The legend of Henry Berry Lowrie, the "Indian Robin Hood," also contributed to
the retention of cultural distinctiveness and community unity in Robeson County. During
the early months of the Civil War, Indians living in southeastern North Carolina
volunteered to help the Confederacy. Southern officials chose to use them as laborers,
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rather than soldiers. This arrangement angered most local Native Americans; they
wanted to fight, not build. As the war dragged on, Indian families in eastern North
Carolina faced severe food shortages, especially since many of the men were being used
as forced labor. Upset at their treatment, Indians fled the work camps and took refuge in
the swamps of southeastern North Carolina alongside runaway slaves and Union escapees
from the prisoner-of-war camps in South Carolina. Tensions between local Indians and
whites escalated in the area, occasionally leading to violence. In 1865, unknown Indians
killed James Brantley Harris, a local white man and alleged murderer of three Indian
youths. The North Carolina "homeguard," a local militia charged with keeping order
during the war, arrested Indian Allen Lowrie and his son William for the crime despite a
lack of evidence, subsequently executing them both. Henry Berry Lowrie (also spelled
Lowry in various sources), Allen's youngest son, responded by organizing a small
guerilla band of Native American refugees, slaves, and Union escapees (see figure 5, page
48). For nearly a decade, the Lowrie gang wreaked havoc in southeastern North Carolina
by raiding white farmers and distributing the spoils to poor Indians. In the late 1860s and
early 1870s, the homeguard and other white southerners unsuccessfully chased the gang
throughout the region, but Lowrie was always able to outsmart them. He mysteriously
disappeared in 1872, never to be seen again. 48
The legend of Henry Berry Lowrie became a vital source of pride for the Indians
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Figure 5: Henry Berry Lowrie. The "Indian Robin Hood" and the "greatest hero a
people ever had." After the deaths of his brother and father, Lowrie (1846-72?)
and his band wreaked havoc in southeastern North Carolina until he disappeared
in 1872. Photo courtesy of the State Archives of North Carolina
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of Robeson County. During the early 1900s, the tale grew to near mythic status. Oral
tradition described Lowrie as an imaginative and creative escape artist, who often avoided
capture by making his pursuers look like buffoons. According to one story, Lowrie, in
disguise, offered to help the homeguard hunt himself, spending several days leading the
posse on a wild chase before once again vanishing into the Carolina mist. According to
another legend, Home Guardsmen burst into an Indian church and demanded to know
Lowrie's location. The preacher claimed ignorance, asking the organist if he could
provide the officers with any helpful information. The organist simply shook his head
and kept playing. Of course, the organist was in fact Lowrie, who subsequently
disappeared out the back door. In another episode, Lowrie single-handedly repelled
eighteen attackers in a gun fight. Like other folk-tales and oral traditions circulating
among the Indian communities of North Carolina, the legend of Henry Berry Lowrie, "the
best hero a people ever had," helped unify the Indians of Robeson County. 49
An attachment to place and oral traditions helped Indians preserve their identity,
but segregated institutions allowed them to separate themselves from other groups in the
state. North Carolina Indians established their own churches and schools in the
latel800s, limiting their memberships and enrollments to individuals and families who
could prove their Indianness. In both cases, Indians creatively adopted European
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traditions-Christianity and formalized western education-to maintain their distinctive
identity.
Most North Carolina Indians converted to Christianity in the early nineteenth
century, when fiery orators ignited a revival that swept across much of the region. These
new ministers stressed an individual relationship with God, while focusing on personal
salvation and the spiritual health of one's soul. Southerners, including Indians, converted
in masses, most becoming Baptists and Methodists. The emphasis on survival and
rebirth, as well as the promise of a better life in the next world, appealed to many Native
Americans. The Second Great Awakening, as the rise of Evangelical Protestantism is
often called, never really died in the South, and most southerners, including Native
Americans, continue to belong to Protestant churches. 50
Before the Civil War, some Native Americans, and some African Americans,
attended church with whites. In the late 1800s, however, when Jim Crow seized control
of the South, white churches banned blacks and Indians. African Americans formed their
own churches, but most Indians refused to go, fearing that they would be labeled
"colored." Native Americans established their own churches, at first holding simple
ceremonies in private homes. But this proved inadequate, and Indian communities
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throughout the eastern part of North Carolina built their own places of worship. Indians
in Robeson County founded several churches in the 1890s. Native Americans in
Sampson County established New Bethel Baptist and Beaver Dam Indian Church in the
early 1900s. The practice quickly spread, as other Indian communities in the state also
built places of worship. 51
The process of organizing a local church was similar in most Native American
communities. Neighborhoods held local fund-raisers in order to buy the necessary
supplies. Occasionally, wealthy Indian individuals donated a significant sum of money
for the cause, an altruistic act that also enhanced their status. The men supplied the labor,
working in the evenings and on weekends. The women cooked and also performed a
number of other tasks. The process resembled a traditional barn-raising, with local
Indians providing all of the labor, overseeing every step, from planning to the grand
opening. Because it required a lot of teamwork and effort, the establishment of a church
helped solidify community unity, bringing local Indians closer together.
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Ideologically, Indian churches in North Carolina mirrored other southern
Protestant churches. Most Native Americans were Baptists, though a significant minority
were Methodists. They believed in a literal interpretation of the bible, rejecting
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modernism, best symbolized by their denunciation of Darwinian evolution. Indian
ministers preached strict piety and the need to develop a personal relationship with God.
They also warned about an active devil, out to lure away unsuspecting souls. Churches
would hold seasonal revivals to re-energize the congregation and attract new members.
When internal disputes over doctrinal issues arose, factions would sometimes break away
and form their own neighborhood church, a practice common in the South. 53
As the number of churches increased, denominations formed conferences and
associations. Several Robeson churches established the Burnt Swamp Baptist
Association in the 1880s, the first documented Native American religious organization in
North Carolina. Shortly thereafter, several Methodist ministers organized their own
conference, which subsequently divided over an internal dispute and split into two
separate groups: the North Carolina Conference of the Methodist Church and the
Holiness Methodist Conference. Despite the occasional internal squabbling, churches
and conferences served mostly to unite community Indians, not divide them. They also
allowed Indians from different communities to get together, fostering a broader "panIndian" identity in the state. 54
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In many ways, churches replicated the traditional Native American kinship
system, which disappeared earlier in the 1800s. Churches served a variety of social
services, as well as spiritual ones, hosting secular activities, such as homecomings and
picnics, as well as the more traditional choir practices, bible studies, and youth meetings.
These events drew large crowds, and the church often became the primary social
gathering place for Native Americans. Indians used church events to find prospective
marriage partners, encouraging children to marry within the community. The church also
acted as an economic safety-net. Congregations organized fund-raisers to help the local
needy, and members relied on their church in times of trouble, such as when a crop failed.
Ministers functioned as the moral center of many communities, defining accepted codes
of conduct. They frowned on drinking, smoking, and pre-marital sex, among other vices;
violators faced stiff penalties. In the Coharie community, for example, church officials
"ex-communicated" congregational members who strayed from the path of the righteous,
a harsh punishment for violators, as the church served so many vital community
functions. A Native American without a church in North Carolina in the early twentieth
century was very much like one without kin prior to contact with Europeans, lacking
identity and a sense of belonging. Those ostracized for misconduct could eventually
return to the church, but only if they convinced officials of their reformation. 55
There was one notable difference between the pre-contact kinship system and the
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social structure of the churches in the early 1900s; Indian communities had become very
patrilineal and patriarchal. By the tum of the twentieth century, North Carolina Indians
traced their history through their fathers. And like elsewhere in the South, men were
clearly the "head of the household," making all of the major family decisions. Women
were limited to their "feminine sphere," cooking, cleaning, and raising children. The
connection between Protestantism and the "cult of domesticity" dated back to the second
Great Awakening earlier in the 1800s. 56 The shift of gender roles was especially
noticeable in Native American churches, where Christian tradition forbade women from
holding any official position of power, though many acted with influence behind-thescenes. 57
Churches were not the only way that Tar Heel Indians physically and symbolically
separated themselves from others in the state. North Carolina Native Americans also
used schools to protect their identity. In fact, Indians created their own schools at the
same time, and for most of the same reasons, that they established churches, often using
the same facilities and teachers for both. Indian communities first opened their own
schools during the 1880s, when state officials tried to force them to go to "colored"
schools. Robeson Indians convinced the state General Assembly to allow them to create
a third educational system in the county. Henry Berry Lowrie perhaps influenced the
decision. White officials, uncomfortable with the idea of a multi-racial uprising that
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included blacks, chose to characterize the Lowrie uprising as an Indian war. Therefore,
the state acquiesced to the requests of Robeson Native Americans and allowed them to
establish their own schools, a minor concession at the time, but one that would have
significant consequences later. The Robeson Native Americans received a small
appropriation from the state and, supplying their own labor, built several small schools in
the county. 58
There was also a national precedent for the government funding of Indian-only
schools. By the 1880s, the federal army had defeated and subjugated most Indian tribes
in the West. Native Americans, having lost their independence and autonomy, became
wards of the national government. Hence, Native Americans were no longer a threat to
American expansion and prosperity. The federal government subsequently formulated a
policy to assimilate all Indians into society-to force them to give up their Indianness. The
cornerstone of this new policy was allotment, where the government confiscated tribal
land, divided it into small plots, and re-allocated it to individual Indians. Federal agents
wanted to tum Native Americans into independent capitalistic farmers; hopefully in the
process they would lose their tribal identity.
To speed up assimilation, federal reformers advocated using schools to teach
Indian children how to be "Americans." Government officials encouraged-in some cases
forced-Indian parents to send their children to federal schools. There were three types of
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Indian schools: reservation day-schools, reservation boarding schools, and off-reservation
boarding schools. In the 1880s, the government established numerous Indian academies,
from New Mexico, to Pennsylvania, home of the famous Carlisle School. The curriculum
stressed reading and writing, but also pushed "Americanism" and patriotism, teaching
students how to become good citizens. At these schools, administrators and teachers
maintained strict discipline and militaristic routines. They made Indian children cut their
hair, dress like whites, and speak only English. According to Richard Henry Pratt, the
founder of Carlisle, schools would "kill the Indian and save the man." But government
officials underestimated the ability of Indians to persevere. Students both resisted and
accommodated in their new setting, but refused to surrender their Indianness. According
to historian David Wallace Adams, federal schools actually helped to create a new form
of identity, pan-Indianism. At these academies, Indian children from a number of
different tribes-some of which were traditional enemies-interacted, fostering a broader
supra-tribal form of identity. 59
Back in North Carolina, many of the local Indians schools struggled to stay open
in the 1880s. Most lacked properly prepared teachers. The North Carolina legislature
appropriated $500 for the construction of a normal school in Robeson County to train
Indian teachers. The Croatan Normal School opened in the fall of 1887 with an
enrollment of fifteen students. 60 During its first few decades of operation, the school
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faced constant budget and staffing problems, but managed to continue operating. The
school moved in 1909 to the town of Pembroke, which had a large Indian population (see
figure 6, page 58). Twelve years later, the state financed the construction of a new
administrative building, eventually named Old Main. Created to train teachers, the
Croatan Normal School primarily acted as a high school until the 1920s. Its graduates,
however, did teach in the local Indian elementary schools, despite inadequate training.
The school finally graduated its first class of "normal" teachers in 1928. A few years
later, Croatan added a college curriculum, and in 1940 the Southern Association of
Colleges accredited the school as an institution of higher learning. One year later, the
newly renamed Pembroke State College for Indians conferred its first baccalaureate
degrees. At the time, Pembroke was the only public four-year college for Indians in the
United States. 61
As Pembroke State grew, so did the Native American public school system in
Robeson County. In the late 1880s, local Indian schools only had about 1,000 students
and a small handful of teachers. By the 1920s, there were a number of Indian public
schools in the county, including Pembroke Graded, Union Chapel, Green Grove, and
Rowland. On the eve of America's entry into World War II, Robeson County had
twenty-five Indian schools with more than 5,300 students enrolled. Since they received
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Figure 6: Croatan Indian Normal School. School and students during the second
decade of the twentieth century. Photo courtesy of the State Archives of North
Carolina.
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very little financial aid from the state, most schools relied heavily on local citizens for the
resources necessary to continue operation. Individuals donated their time, money, labor,
and materials to help construct, staff, and fund the local school system, which became a
source of pride for the entire community. 62
While the Robeson educational system expanded, American Indians in other
eastern and central North Carolina counties also demanded their own schools. Native
American parents in Sampson County reluctantly sent their children to school with
African-Americans during the late nineteenth century. After learning about the creation
of an Indian-only school system in nearby Robeson, however, Sampson Indians petitioned
the state government near the tum of the century for their own public schools. North
Carolina officials initially ignored the request, reluctant to spend the money for a third
system in the county. The local Indians responded by opening New Bethel, a private oneroom school that served children in grades one through six. A community farm, where
children worked in the afternoons and on weekends, partially financed the school. Both
the Sampson County Board of Education and the North Carolina General Assembly
eventually capitulated to the demands of the local Indians and incorporated New Bethel
into the public school system in 1911. But the state and county offered only minimal
monetary aid, forcing the Sampson Native Americans to finance the majority of the
budget out of their own pockets, even though they owned property in the county and paid
the same taxes as whites. Later in the decade, two more Indian public schools, Holly
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Grove and Shiloh, also opened in the county. 63
In southeastern North Carolina, Native Americans living in Bladen and Columbus
counties also attempted to open their own private school in the 1890s. To finance the
school, students paid an enrollment fee, a heavy burden for many Indian families. The
school struggled financially, ultimately closing within a few years. Local Native
Americans tried again in 1920, using the local church as a classroom. The state offered
some aid, but the community still lacked the resources to pay a full-time teacher. A
decade later, county officials told the local Indians that they could have their own school
if they constructed it themselves. The community pooled its resources and opened the
Wide Awake Indian Public School in 1934. The rapidly constructed one-room school
housed four teachers and more than one hundred pupils. The local Native American
community continued to complain about the lack of funds and the deplorable condition of
the school to local officials. The county responded in 1941 by designating a small sum
for the construction of a new school (see figure 7 and figure 8, pages 61 and 62). Once
again, however, the Bladen and Columbus Native Americans shouldered the heavy end of
the financial burden. Supplying their own labor, they built a new four-room brick school
for grades one through eight. 64
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Figure 7: 1949 Columbus County Indian School. Photo courtesy of the State
Archives of North Carolina.
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Figure 8: Columbus County Indian Schoolchildren. Picture, taken in the
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Most Indian schools in eastern North Carolina, like the one above, finished with
the eighth grade. Native American children who wanted to continue their education
beyond the eighth grade-perhaps even go to college-had to enter North Carolina's
biracial system and enroll in black schools. In 1940, a group of parents petitioned the
state for funds to construct an Indian-only high school in southeastern North Carolina.
The General Assembly ultimately approved the request and appropriated $10,000. The
Eastern Carolina Indian School (ECIS), which opened in 1942, was the symbolic peak in
the rise of Native American schools in North Carolina. It included ten classrooms, served
Indian students in grades one through twelve, and attracted high school students from
seven counties in southeastern North Carolina. Indian parents had high aspirations for the
ECIS, but like so many other Native American schools, it suffered from inadequate
funding, lacking electricity, indoor plumbing, and a lunchroom. Nevertheless, Native
Americans across the region were extremely proud of their own high school; their
children could now go to Indian schools from kindergarten through the twelfth grade. 65
Native American schools in eastern North Carolina were, in general, very poorly
funded and inadequately equipped, especially when compared to white schools. The per
pupil expenditure was well below that of white schools, but actually higher than black
schools. When visiting Robeson County in the middle of the twentieth century, noted
sociologist Brewton Berry found schools with leaky roofs, broken windows, rotten wood,
and crude desks. Grady Oxendine, a Native American and former teacher, recalled
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teaching more than seventy students in his sixth grade social studies class one year in the
1930s-without maps or other visual aids. All of the books were used, outdated, and in
poor physical condition; few schools maintained libraries. When visiting a Person
County Indian school in 1948, a reporter noted children using a condemned outhouse. In
a letter to the Bureau of Indian Affairs in 1950, one observer described a North Carolina
Indian school where, "the windows are poorly spaced and furnish only about one-half of
the light needed, dark, dirty walls aggravate this condition. The blackboards are poor and
insufficient. The seats are old, and not the proper size. There are no instructional
supplies. 66
The curriculum for Indian schools focused on the three "Rs" of education:
reading, writing, and arithmetic. Later, when teachers received better training, they also
taught history and geography and eventually added art, civics, and health. Teachers
addressed Indian history and culture, but apparently it never comprised a significant part
of the curriculum. The majority of Indian schools in North Carolina had less than four
rooms and employed only a few teachers, most of whom graduated from the normal
school in Robeson County. The quality of education was obviously inferior to white
schools, but the system was an improvement, even somewhat of a success, given the
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financial constraints. Based on government allocations, most white North Carolinians
obviously cared very little about the education of Native American children. But Indian
parents apparently did. In 1940, 53 percent of school-age Indians in the state attended
school, compared to 55 percent of whites and 53 percent of African-Americans, a
surprisingly close measurement. The median grade level completed for adults over the
age of 25 that year was 8.1 for whites, 5.1 for blacks, and 4.9 for Indians. Native
Americans were still undereducated when compared to whites, but their children attended
school at about the same rate, and the difference in the education level was small,
especially considering all of the other factors that could have deterred Native American
parents from caring about education. Unlike most whites, Indian parents often had to pay
for their children's education, in addition to local, county, and state taxes. And in the
early twentieth century, a formal education offered few rewards for Native Americans and
other minorities in North Carolina, as Jim Crow restricted their economic opportunities.
Nevertheless, many future Indian leaders in North Carolina attended these schools, where
they learned the rudimentary skills necessary to survive in a non-agrarian economy. 67
In both their schools and their churches, Native Americans in North Carolina,
rather than government officials or other whites, played the decisive role in defining their
own identity. Congregations set their own membership criteria; individuals or families
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applied for church membership, then waited for the decision of the congregation.
Likewise, local Native Americans also established the standards for enrollment in Indianonly schools. To do so, most communities used biological definitions, forming "blood
committees" to trace the ancestry and determine the eligibility of prospective students.
Congregations and school committees "recognized" individuals and families, thus
determining Indianness, at least within that community. Internally, however, Native
Americans communities fiercely debated these issues. In the early 1900s, for example,
Indians living in Sampson County established Beaver Dam Church. Shortly thereafter,
several members complained that non-Indians and "mixed-bloods" were being allowed to
join the congregation. As tempers increased, the church caught fire and burned down.
Some cried foul, arguing that disgruntled locals deliberately burned the church in protest.
School committees also relied on strict racial criteria to keep "mixed-bloods" out. In
1932, former North Carolina Governor Angus W. McLean, who was from Robeson
County, noted this in a letter to North Carolina Senator Josiah Bailey, writing that, "The
overwhelming majority of the Indian race [in Robeson] has ... been very jealous in their
efforts to keep their blood pure. When special schools were established for the Indians
about 1885, they insisted upon excluding from these schools, as the law requires, persons
of the negro blood, however remote the strain. 68
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Racial categorization obviously played a major role in the formation of Indianonly churches and schools. After the codification of legalized segregation, Native
Americans in North Carolina obsessively disassociated themselves from AfricanAmericans. Wary of being lumped in with "coloreds," Indians doggedly asserted their
racial "purity." In general, school and church committees excluded anyone with African
blood back to the fourth generation, a practice that supposedly ensured that no ancestors
of the petitioners had been slaves, which implied African ancestry. White southerners
often employed a "one-drop" rule in their segregation policies, where a minute amount of
African heritage labeled one "colored." The racial standards proved problematic for
some Indian communities. The Sampson blood committee refused to admit a student to
their Indian-only school in 1913 because he did not meet their requirements. The student
complained to state officials. The government threatened to cut the school's public
funding if the committee did not let the student enroll. But they refused to give in and the
General Assembly suspended aid. In Robeson County, the decisions of the "blood
committees" sometimes led to court cases. Several families filed suits when their
children were denied permission to enroll. In these cases, local judges made the final
determination, perhaps modifying the local definition of Indianness. The Native Amerian
perspective was clear: To admit even one individual into a church or school who was not
undoubtedly of Native American heritage threatened the racial identity of the entire
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group, at least in the minds of the committees and others in the community. 69
The interesting case of the "Smilings" further illustrated the connection, and the
tension, between race and Indian identity in North Carolina. In the early 1900s, a group
of families claiming Indian heritage moved into Robeson County, most likely from
Sumter County, South Carolina. Many of the new arrivals shared the surname of
Smiling. The Robeson Native Americans doubted their claim of Indian ancestry, barring
them from the local schools and churches. The Smilings, who refused to worship with
blacks, built their own place of worship. The local school board even established a
separate school for them. For a while, four distinct school systems operated in the
county-one for blacks, whites, Indians, and Smilings. The other Robeson Indians
eventually accepted the Smilings in the 1960s, but only after several generations of
intermarriage. 70
Roughly 300 miles west of Robeson County, Cherokee children also attended
Indian-only schools in the Great Smoky Mountains. The federal government operated
one boarding and several day-schools on the reservation. In the late 1800s and early
1900s, however, schools were not a major component of Cherokee Indian identity. The
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Eastern Band of Cherokees, like other North Carolina Indians, acculturated during the
nineteenth century. By the late nineteenth century, most lived like whites in the
surrounding areas. But they refused to assimilate, maintaining their Indianness. Their
identity was based several characteristics, some similar to those of the Indians in the
eastern part of the state. The Cherokees had a vibrant oral history based on numerous
myths, folklore, and traditions. They also a strong sense of place; the Smoky Mountains
are intertwined with Cherokee identity. But other ingredients of Native American
identity separated them from their eastern neighbors. First, the government had officially
recognized the Eastern Band in the nineteenth century and established a federal
reservation. Native communities in the rest of the state were informally structured and
based on settlements of inter-connected families. Second, they had preserved their native
language. In fact, in the late 1800s, most on the reservation spoke only Cherokee, though
English was becoming more common. And finally, and most importantly, the Cherokees,
unlike other Tar Heel Native Americans, had an established tribal history and identity.
Not only were they Indians, they were Cherokees. 71
In other Indian communities in the South, however, Indian schools and churches
did become both tangible and symbolic markers of Native American identity. Ironically,
Christian churches and institutional education were both European traditions. But
individuals who claimed Indian heritage did not view the adoption of these practices as
proof of assimilation or loss of identity. Rather, Indians incorporated schools and
churches into their culture, and used them as symbols of Indianness. Consequently,
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Protestant churches and western education actually helped Native Americans preserve
their distinctiveness, especially in a region that placed a great deal of importance on race
and biological identity. Across the South, Indians built and maintained private schools
and churches in the late nineteenth and early twentieth centuries. According to Helen
Rountree, for example, Native Americans in the Tidewater region of Virginia vehemently
resisted classification as "colored" and used schools to stake out a distinctive identity. So
did the Poarch Creek Indians in Alabama, the Choctaws of Mississippi, and the numerous
small Indian communities in South Carolina, among others. 72
When the stock market crashed in the fall of 1929, American Indians living in
North Carolina remained geographically, economically, socially, and politically isolated.
Despite losing much of their indigenous material culture, Tar Heel Indians maintained
their distinctiveness. A shared history passed down orally over the years, a strong sense
of place, and the establishment of separate schools and churches allowed them to protect
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their identity. For the most part, outsiders left them alone through the first one-third of
the twentieth century, perhaps unaware of their presence; those that were aware did not
seem to care. The revolutionary events of the 1930s and 1940s, however, would change
this.
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Chapter II

The New Deal, World War II, and Post-war Changes
in Indian Identity in North Carolina
We have fought for almost a century to build our schools
and to give our children the educational opportunities they
need and this one move could wipe out all of our progress. 73
American Indian parent, 1970

The New Deal and World War II forced North Carolina Native Americans to reevaluate their definitions of Indian identity, and the way that they preserved their racial
and social uniqueness. In the 1920s, Indians in North Carolina lived almost exclusively
in small isolated rural communities, farming the land, worshiping in their own churches,
and sending their children to their own schools. Their identity was mostly internal;
communities defined themselves. And this identity was not based on outward
appearances or remnants of traditional indigenous culture. They did not belong to tribes;
they did not hold powwows; they did not dress in "Indian attire;" and for the most part,
they did not pursue federal recognition. But the changes of the 1930s and 1940s
compelled Indians to interact more frequently with outsiders, pushing them further into
"mainstream" America. If Native Americans wanted to remain separate-or in their terms
acculturated but not assimilated-they would have to adopt new strategies of survival.
The Great Depression devastated the South. Most southerners still fanned when
the stock-market crashed in the fall of 1929. A few cities had established a strong
commercial, financial, and industrial base in the early 1900s, but agriculture still reigned
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in the countryside. The depression decimated the southern agricultural economy. Crop
prices plummeted and surpluses increased. Land-owners, unable to pay their creditors,
sank further into debt; some lost their farms. Sharecroppers and tenant-farmers, both of
whom relied on landiowners, lost their jobs. The depression affected all segments of
North Carolina's population. In 1930, about 316,000 whites and 178,000 blacks owned,
managed, or worked on farms. In 1940, those numbers fell to 216,000 and 118,000,
respectively. The exact numbers for Indians are difficult to determine; the census did not
keep very detailed records for them prior to 1960. But they did not avoid the effects of
the Great Depression. In 1930, approximately 90 percent of Tar Heel Indians lived on
farms, most of them fairly small. In Robeson County, for example, where Native
Americans constituted about one-third of the population, there were about 7,000 farms
smaller than 100 acres in 1930; there were only 570 larger than 100 acres. Three decades
later, fewer than 1,600 Indians worked on farms. 74
Shortly after taking office, Franklin D. Roosevelt (FDR) declared the South the
nation's number one economic problem. He wanted to modernize the region, lifting it out
of its economic doldrums. Some New Dealers argued that crop surpluses depressed
prices. To remedy the situation, the federal government implemented policies to reduce
both crop production and the total amount of acreage farmed. The Agricultural
Adjustment Act (AAA), as well as other policies, encouraged the growth of large-scale
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mechanized farming, igniting a southern agricultural revolution. These programs
benefitted large land-owners at the expense of many smaller farmers and sharecroppers,
though this was not the intention of the optimistic New Dealers. With access to lowinterest loans, wealthy farmers shifted from labor-intensive to capital-intensive farming
by investing in heavy equipment, specializing in one crop, and adopting scientific
techniques. Unburdened of their previous labor needs, large planters promptly fired
tenant-farmers and eventually drove many smaller family farms out of the market. In
1930, about 44 percent of the state's labor force worked on farms. Ten years later, that
number plummeted to less than 34 percent. The New Deal ultimately contributed to the
development of agri-business while destroying the traditional family farm, a cultural
institution and a way of life in the rural South. Consequently, the New Deal forced many
North Carolina Indians, most of whom sharecropped or owned small farms, into the
industrial wage labor market. 75
The New Deal also affected North Carolina Indians in other ways. The federal
government subsidized road-construction in the state, paving highways and connecting
many small towns. This trend continued into the 1940s and 1950s, reducing the physical
space between Indian communities and others in the state. Some New Deal programs
even benefitted a few Indian farmers. With help from the Farm Security Administration,
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a group of Robeson Native Americans purchased a large tract of land and formed a
farmer's cooperative in the county. The Red Banks Mutual Association opened in 1938,
allowing local farmers to borrow capital, work together, and share the profits. Red Banks
also helped the farmers socially, securing funds for the construction of a community
center and school. The co-op met with only mixed success. Many Robeson Indians, who
had a strong tradition of individualism and private property, remained skeptical and
avoided Red Banks. But it operated for thirty years, finally closing in 1968.76
Ironically, the most important Indian legislation passed under the New Deal only
indirectly affected North Carolina's Native Americans. FDR appointed John Collier his
Commissioner of Indian Affairs in 1933. At the time, it was a bold decision, primarily
because Collier openly sympathized with the plight of Native Americans. Influenced by
Collier, the BIA and the federal government initiated programs that completely reversed
its Indian policies of the last half-century. Since the 1880s, federal policy, known as
allotment, had been designed to break up reservations and tum Indians into small
economically self-sufficient farmers. At the same time, the federal government
confiscated millions of acres of Indian land, selling ir giving it away to white individuals
and corporations. The policy had been a disaster for Native Americans. In the 1920s, a
series of reports documented the failure, describing the rampant poverty in Native
American communities. The "Indian New Deal," largely the product of Collier, ended
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allotment and re-established reservations and tribal governments. The new policies also
encouraged Indian art and culture and allowed tribes to practice traditional religions,
which the federal government previously discouraged. Historians generally contend that
the "Indian New Deal" helped most Indians, though a few authors criticized Collier for
being too paternalistic and failing to recognize the diversity of Indian cultures. Since
these policies only affected federally-recognized Indians, however, they really did not
help North Carolina Indians, with the exception of the Eastern Band of Cherokees. 77
The Cherokees were already gradually losing their isolation in the early twentieth
century. White logging companies began buying timber from the tribe in the early 1900s;
by 1910, four white-owned saw-mills operated on the reservation. Modem transportation
and communication, most notably railroads and automobiles, reduced the physical
distance between the tribe and surrounding whites. Te 1930s, however, marked a real
turning point for the Eastern Band. The New Deal pumped money into the reservation
economy and offered new job opportunities for the tribe. Between 1933 and 1941, the
federal government spent more than $600,000 on programs that benefitted the Cherokees.
In addition, the BIA allocated $1.25 million for Cherokee education during the 1930s, as
the day-schools and the boarding school modernized their facilities. Most importantly,
the Great Smoky Mountains National Park opened in 1934 next to the reservation. With
the park came more roads, new jobs, and white vacationers. The tourist economy
boomed in Cherokee, as visitors stopped in the small town to buy arts and crafts and see
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"real" Indians. The Cherokees took advantage of the situation, playing up their tribal
identity and asserting their Indianness to others. They played off of white stereotypes,
selling crafts only tangentially related to Cherokee culture and adopting Plains Indian
characteristics. The strategy may have been historically questionable, but it was
economically smart; whites preferred to see Indians in tepees, wearing feathered
headdresses and mocassins. At the same time, however, tourism also created a renewed
interest in real traditional Cherokee culture. Tribal members became more interested in
their language, ceremonies, and cultural practices. Many of these traditions, especially
the use of the language, were gradually disappearing in the early 1900s. Tourism may
have saved them. 78
Although it did address some of the economic weaknesses in the country, the New
Deal did not really end the Great Depression. It took a world war-and the accompanying
military build-up-to bring America out of its greatest economic crisis. North Carolina
Indians may have been relatively isolated, but many were also patriotic and heeded
Roosevelt's call-to-arms following Japan's surprise attack on Pearl Harbor in December
1941. Some enlisted, others were drafted. Racial classification became an issue, as
military officials tried to categorize Native Americans as "colored." African Americans
served in segregated units during World War II, whereas Native Americans served with
whites. Indians, trying to protect their identity, resisted classification as "coloreds." In
1943, for example, the selective service board drafted six young Indians from Columbus
County. The officer tried to list them as black; the young men, in tum, refused to go, and
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went home. The case ended up before a state judge who ruled that the men could serve as
American Indians-all six did.
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It is difficult to know exactly how many North Carolina Indians participated in

World War II; many may have been classified as "colored." Based on post-war census
records, at least 1,000 Tar Heel Indians served in either World War II or Korea; the exact
number may be higher. This estimates comes from the number of Indian veterans listed
in the 1950 and 1960 federal census. The number is not precise, but gives a good
estimate. According to oral histories, many vets experienced surprisingly little racism
and discrimination in the military. Nor were they relegated to menial tasks as chefs or
janitors, like many African Americans; some even fought on the front lines. Lumbee
Simeon Oxendine flew numerous missions for 360th Bomb Squadron of the 8th Air
Force, also known as "Hell's Angels." At least forty made the ultimate sacrifice, losing
their lives fighting for their country. 80
North Carolina Indians also participated on the home-front, taking advantage of
the booming wartime economy to find industrial jobs. Since most of the factories were in
urban areas, many young Indian men moved to cities, both within and outside of North
Carolina. A number of Halifax County Indians went to Detroit, while Robeson Indians
migrated north to Baltimore, which is still home to a sizable contingent of Lumbees. For
many of these Indians-both the soldiers and the workers-it was their first trip outside of
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North Carolina, and the experience would carry over into the post-war years. 81
The New Deal was historically significant, but World War II was a major turning
point for Native Americans, both in North Carolina and elsewhere. Nationally, more than
25,000 Indians served in the military, and 40,000 worked in factories on the home-front.
Many returned to their homes after the war. Some went willingly, others went back after
losing their jobs to returning soldiers. Women and minorities were usually the first ones
fired after the war, opening up positions for white veterans. But these Indians returned
home changed. They had experienced the outside world and the economic opportunities
that others enjoyed. Veterans refused to accept a subjugated status, especially in the
South where Jim Crow still ruled. Contemporary observers recognized the war's
significance for Native Americans. Ethnographer Ella Deloria, a Yankton-Sioux, wrote
in 1944 that "the war has indeed wrought an overnight change in the outlook, horizon,
and even the habits of the Indian people-a change that might not have come for many
years yet. " 82
The war produced similar consequences for Native Americans in North Carolina.
Veterans returned to a heroes welcome, as communities staged celebrations to honor their
victorious "warriors." About 350 former soldiers marched in a parade in Robeson
County in March of 1946. Many of the young men who had worked in the cities also
went back home. These Indians, the vast majority of whom were men, were more
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worldly and self-confident. Upon his return, Indian veteran James Locklear decided to
push for change. "Well I couldn't see myself being a second class citizen," he recalled.
"I had tasted ... what it was like to be a first class citizen [during the war]. I was with
whites and I had heard them talk about their opportunities, opportunities that I didn't
have. We discussed those things, me and them [white] boys got very close to each
other." 83
The Cherokees also participated in World War II, as they had every American
war. More than 300 served in the military; twelve died in combat. Scores more worked
on the home-front, leaving the reservation for wartime jobs. Some Cherokees also had to
fight to protect their Indian identity while fighting for their country. In 1943, white
recruiters tried to enlist several as "coloreds." They refused. The United States District
Court in Raleigh ruled in their favor, and they fought as Native Americans. For most
members of the tribe, it was their first trip away from the reservation. Like the other Tar
Heel Indians, the Cherokees served in integrated units, experiencing little racism.
Veterans returned to the reservation changed men; they would no longer tolerate a
second-class status as Americans. In the 1950s and 1960s, Cherokee veterans, like their
Indian counterparts in the eastern part of the state, actively pushed for political change. 84
World War II accelerated economic transformation in the South, which began
under the New Deal. The demand for farm products increased rapidly in the late 1930s,
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when the United States sent aid to England, and accelerated in the 1940s, after America
officially entered the fray. At the same time, the draft and the need for industrial workers
on the home-front shrank the agricultural labor market. Southern farmers previously
relied on cheap and plentiful labor, but now they adopted more scientific and capitalintensive methods in order to keep up with demand. The government offered low-interest
loans so that farmers could buy new tractors and mechanized cotton pickers (see figure 9,
page 82). Farmers also used new pesticides and fertilizers. The changes allowed land
owners to increase their output, while simultaneously decreasing their labor force. This
trend continued long after the war as farms continued to get bigger and more profitable,
while the number of small family farms declined rapidly. More than 1.6 million people
lived on farms in North Carolina in 1940. That number plummeted to less than 500,000
in 1970, despite a significant increase in the state's overall population. From 1940 to
1970, the total number of farms in the state fell from 278,276 to less than 120,000.
During that same time period, the approximate value of the agricultural output per farm
increased from $781 to $33,941, illustrating the trend toward larger and more productive
farms. These changes directly affected Native Americans in the state. Nine out of every
ten Indians in the labor force worked on farms in 1930. By 1980, less than six percent
labored in agriculture. 85
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Figure 9: Farm mechanization. Robeson County farmers pose with their new
tractors in 1955. The machinery represents the post-war shift to modem
agriculture in the South. Photo courtesy of the State Archives of North Carolina.
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While the agricultural sector modernized, parts of the South also industrialized.
The federal government pumped billions of dollars into the region's economy during the
war, partially by building several large military bases in the region. The Department of
Defense established Fort Bragg and Pope Air Force Base in southeastern North Carolina
in the 1940s, both of which were close to several Indian communities. The flow of
defense contracts southward continued after the war with the region receiving increasing
shares of the military budget. War-time policies increased the overall industrial capacity
of the region by more than forty percent. After the war, private companies converted
plants into new factories. In Louisville, for example, International Harvester turned a
former military installation into a tractor factory. The South's low tax-rates, cheap land,
and abundance of non-union labor attracted other companies. As historians James Cobb
and Bruce Schulman demonstrated, a new economy, based on large commercial farming
and manufacturing, emerged in the post-war South. From 1929 to 1948, agricultural
employment decreased from 35% of the total workforce to 20%, while the percentage of
those in manufacturing increased 20%. But, as both authors concluded, the
industrialization of the South did not completely destroy the social, political, and
economic traditions of the old "New South." The benefits of industrialization fell to only
a few. Most southerners, particularly minorities, remained poor, and strong
institutionalized racism continued to plague the region. 86
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Post-war industrialization affected North Carolina as much, if not more, as other
southern states. During and after the war, several Tar Heel politicians actively pushed
industrialization by recruiting companies and convincing them to relocate in the state.
Governor Luther Hodges, one of the leaders in this effort, declared economic
modernization his number one goal. He played a major role in the creation of the
Research Triangle Park (RTP), a large corporate campus in the Raleigh, Durham, and
Chapel Hill area designed to attract companies in the emerging technological field. North
Carolinians took pride in their economic success, marketing themselves as the most
"progressive" of the southern states. For the first-half of the twentieth century,
agriculture had been the cornerstone of the state's economy. In 1950, about one-fourth of
the state still worked on farms. But by 1980, only about three percent of state's labor
force worked in the agricultural sector, while one-third worked in manufacturing. In less
than one generation, North Carolina farmers became industrial wage-laborers, trading
pitchforks and shovels for hard-hats and time-cards (see figure 10, page 85). 87
These economic changes pushed most North Carolina Native Americans into the
wage-labor market. In 1950, three out of every four American Indians in the state still
worked on farms, whereas only about 500 worked in factories. Thirty years later,
however, less than 6 percent-1,350 out of 23,500 Indians in the state's labor force-still
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Post-war Economic Changes in North Carolina,
1950-1980
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Figure 10: Post-war Economic Changes in North Carolina, 1950-1980. North
Carolina's economy underwent a dramatic transformation during and after the war
that affected whites, blacks, and Indians. Before the war, most North Carolinians,
especially Native Americans, farmed. By 1980, only a handful of Tar Heels still
worked in agriculture, and those were generally large commercial farmers. The
small family farm, so important to the South for decades, disappeared. In the
above graph, the retail and service industry accounts for most of the large growth
in the "other" category. Data from U.S. Census records.
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tilled the soil, whereas more than 3,000 Indians worked for construction companies and
4,500 were employed in the service sector. Another 9,300 worked in manufacturing
plants; 2,100 were employed in retail positions. Native Americans took jobs in the state's
new factories, such as BF Goodrich and Converse. Others found work in paper mills and
chemical plants. In Columbus County, about one-half of the Indian men worked in the
construction industry. Native American women went to work in textile mills or took lowpaying social service jobs. 88
Tar Heel Indians often struggled with the economic changes. Most chose to live
in their home communities, commuting great distances to their new factory jobs.
Columbus County Indians drove about sixty miles round-trip each day to Wilmington, the
largest city in the area. Halifax Indians found work in Rocky Mount-about twenty miles
away-which had a textile mill and a railroad depot. Native Americans and other
southerners referred to these jobs as "shift work," as factories and plants often operated
three eight-hour shifts per day. Some had a hard time adapting to the new regimen, with
its strict rules, boring routines, authoritarian managers, and exacting time-constraints.
Indian workers experienced discrimination, both in trying to find a job and within the
workplace. White employers often stereotyped Native Americans, characterizing them as
lazy and undisciplined, and hesitated to hire them. When they did find employment,
Indians usually filled the most menial and degrading positions and earned less than their
white counterparts. The chances of promotion were slim. "An Indian works up to a
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certain position then watches as other people pass him by and get raises," one disgruntled
Lumbee told a reporter. "It doesn't matter how good or how fast the Indian is. Indians
are only allowed to reach a certain level." 89
World War II allowed some Indian veterans to move into America's middle-class.
In 1944, Congress passed the Servicemen's Readjustment Act, commonly known as the
GI Bill. The legislation offered economic assistance to veterans, including low-interest
loans to start businesses and buy homes. The GI Bill also subsidized higher education,
paying tuition, fees, and living expenses for up to three years of college. Millions of
veterans took advantage of the plan to further their education?> Critics, however,
complained that the GI Bill benefitted white males more than others. But it did help
some minorities. Many North Carolina Indians took advantage of the Act to attend
college and expand their economic opportunities. Before the war, there were only a
handful of Indian professionals in the state. But by 1980, there were more than 3,200,
including many doctors and lawyers. 91
World War II also led to broader social changes. Having just won a war against
Nazi Germany, Americans finally questioned many of their own traditional views on race,
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ethnicity, and democracy. Many Americans became more willing to assert their own
racial and ethnic heritage. Likewise, Indians openly expressed their identity.
Consequently, the official American Indian population skyrocketed after the war (see
figure 11, page 89). Although much attention has been given to the rise in the Indian
population in the West, scholars have generally ignored the growth in the Southeast. In
1973, J. Anthony Paredes and Kaye Leniham conducted a study oflndian population in
that region between 1960 and 1970, noting a dramatic increase. Over the next three
decades, the growth continued. 92
The North Carolina Indian population grew significantly after the war, as did the
state's overall population (see figure 12 and figure 13, pages 90 and 91). In 1930, the
census counted fewer than 20,000 Indians in North Carolina. In 1970, more than 40,000
individuals claimed to be Indians. The 2000 census counted about 100,000 Native
Americans in the state. Prior to the war, census takers probably undercounted the number
of Americans Indians in North Carolina. In addition, in the 1960s and 1970s, individuals
became more willing to admit-or claim-their Native American identity. Some
undoubtedly saw the potential for economic benefits. The federal government offered
special programs exclusively for Native Americans in the 1960s and 1970s. Some North
Carolina Indians also pursued official recognition, which could mean even more benefits.
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Figure 11: Post-war Indian Population Growth, 1940-2000 (figures on hundred
thousands). After World War II, the Native American population increased
dramatically. Access to health-care, higher birth rates, and an increased
willingness to assert Indian identity all contributed to this growth. The population
also rose in the 1960s and 1970s, when the federal government first offered
special benefits. All data from U.S. Census records.
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Post-war Indian Population Growth in North
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Figure 12: Post-war Indian Population Growth in North Carolina, 1940-2000.
The number of individuals claiming to be Native American skyrocketed after the
war for a number of reasons. Census changes allowed people to choose their own
race, birth-rates increased, and health improvements led to longer life-spans. The
growth accelerated in the 1970s, when tribes aggressively pursued official
acknowledgment and the accompanying benefits. The number living in cities also
increased dramatically, as Indians moved from farms into urban areas looking for
jobs. Data comes form U.S. Census Reports.
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Figure 13: Post-war Population Growth in North Carolina, 1940-2000. The total
population (shown in millions) in North Carolina also exploded after the war.
The African American population grew less slowly; there was more out-migration
of blacks, many of whom moved to northern cities to find better jobs and escape
segregation. All data from U.S. census records.
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Finally, birth-rates went up, health-care improved, and Indians lived longer. The growth
rate is historically significant; there are now about twice as many Native Americans in the
state than there were in the 1500s, despite centuries of disease, poverty, and violence. 93
The migration of North Carolina Indians from the rural country-side into urban
areas continued after the war. Looking for work, some moved to cities within the state,
such as Charlotte, Greensboro, and Fayetteville, as well as other urban areas, including
Detroit, Philadelphia, and Baltimore. In 1930, only about 130 American Indians lived in
urban areas in North Carolina, whereas 15,000 lived on farms. By 1960, 1,700 Native
Americans lived in cities. Twenty years later, 14,600 Indians, or slightly less than onequarter of the total population, resided in urban areas. By 2000, the shift had apparently
stabilized, with about 25 percent of Tar Heel Indians living in cities. Comparatively, Tar
Heel Native Americans are still predominantly rural; about one-half of all North
Carolinians live in urban areas. Nevertheless Indian urbanization was a significant part of
the post-war demographic story. 94
North Carolina's Indian urbanization was consistent with national trends. The
number of Native Americans living in cities nationwide doubled during the 1940s,
primarily because of young males looking for wartime industrial jobs. In the 1950s, the
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federal government, especially the Bureau of Indian Affairs (BIA), encouraged
reservation Indians to move into metropolitan areas, hoping that they would "assimilate"
into American society. BIA Commissioner Dillon Meyer, the organizer of the Japanese
internment camps in California, initiated the Voluntary Relocation Program. Under the
program, the BIA spent millions of dollars trying to get Native Americans voluntarily to
leave reservations. In 1952 alone, the federal government spent more $500,000 moving
Indians. From 1945 to 1957, more than 100,000 left their communities and relocated into
metropolitan areas. The results were mixed. Some Indians stayed, and a few prospered,
but thousands of others found the impersonal nature of urban life too strange to endure.
A large number of Indians-somewhere between one-half and one-third, experts
disagree-returned to their old communities and reservations within a few years. The
Relocation Program faded in the 1960s, but urbanization continued. In 1950, only about
thirteen percent of Native Americans lived in urban areas; today, about two-thirds do. 95
North Carolina Native Americans who moved into cities entered a strange and
confusing world. Most of the men took low-paying blue-collar jobs, such as welders,
roofers, carpenters, mechanics, and truck-drivers. Women often worked in the apparel
industry. They continued to move back and forth between their homes and various cities.
"I would come home ... stay maybe a week or two weeks, then I would leave again,"
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Lumbee William Sampson recalled. "I first went to Baltimore then I left Baltimore and
went to Detroit. I left Detroit and went to Ohio. Everywhere I went I wasn't happy so I
finally came back to Robeson County." 96 Urban Indians often clustered into the same
neighborhoods in order to offer support and reassurance. "We are very clannish,"
explained one Indian who had moved to Greensboro in the 1970s. "If you find one Indian
living in a certain district, you'll often find a group of Indians." 97 These communities
were usually "inter-tribal," as Native Americans from all over the state, and from other
states, moved into urban areas. 98
The migration to Baltimore was particularly noteworthy. Robeson County Native
Americans first moved to the Maryland city in 1944. Some returned, but others
continued to make the 500 mile journey looking for work. Since then, a steady stream
has continued to flow both ways along Interstate 95, a major north-south highway that
runs through both Robeson County and Baltimore. The Lumbees earned a reputation for
their willingness to work dangerous "height" jobs, such bridge-constructing or painting
skyscrapers. The majority worked in Baltimore, but a number found jobs in Washington,
Pennsylvania, and Virginia, making fairly lengthy daily commutes. In 1970, about 3,500
Indians lived in the city. They created their own community, a neighborhood known
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locally as "the reservation." Most did not live in Baltimore year-round, frequently
returning to Robeson County. Parents often sent their children "back home" to be raised
by relatives. Whites in Baltimore frequently challenged their identity, arguing that they
were not "real" Indians. The Lumbees, like other eastern North Carolina Indians, did not
fit the typical white stereotype of Native Americans, which was based on the western
tribes, for their definition of Indianness. To assert their identity, the Baltimore Lumbees
conformed to white notions of Indianness, growing their hair long and adopting Plainsstyle regalia, a phenomena that would also occur in North Carolina. 99
World War II, and the accompanying economic changes, also affected the social
structure for American Indians in North Carolina. Serving in the armed forces, and
working alongside others in war-time factories, broke down barriers between Indians and
others in the state. Having fought for their country in a war protecting democracy, Native
American soldiers returned home upset by their second-class status and the continuation
of Jim Crow segregation. A local pharmacist filled a prescription for Indian veteran
Grady Oxendine, but refused to serve him at the lunch counter. Apparently, it was
socially acceptable for a non-white to purchase medication in the store, but not to eat or
drink in mixed-racial company. Oxendine, accustomed to better treatment in the military,
was incensed. In another case, Elmer Hunt, who spent years fighting a war against
racism, took personal offense when informed that he could not drink from the same water
fountain as a white man. Another Indian veteran, wearing his uniform, was kicked out of

Baltimore Sun, 27 June 1966; Peck, "Urban Station," 1-7; Washington Post, 8
January 1967; News and Observer, 11 July 1971; Evans, "North Carolina Lumbees," 63.
99

95

a local bar when he tried to order a beer. A white barber refused to cut Lumbee Curt
Locklear's hair. He was shocked. "Being gone for three years and living with white
boys, I'd sort of forgotten where I'd come from or something," he later reminisced in an
interview. 100 Over the next few decades, Native Americans in North Carolina, like
African Americans, began to challenge the racist social system in the South, and veterans,
who experienced relative equality during the war, often played a significant role. 101
World War II represented a major political turning point for many North Carolina
Native Americans. Frustrated at their exclusion from the political process, and their lack
of voice in local affairs, many Indian soldiers questioned the democratic nature of
government in the state. In Robeson County, for example, returning veterans were
instrumental in the removal of a bizarre law regarding the selection of the mayor in
Pembroke, a small town with a large majority-more than 90 percent-of Indian residents.
The North Carolina General Assembly, at the urging of prominent local whites, had
passed a law in the early 1900s allowing the governor to appoint the town's mayor.
Pembroke was the only town in the state that forbade its citizens from electing their
mayor. Local Indian veterans went to Raleigh in 1947 to challenge the undemocratic
nature of such a rule. Under pressure from the town's population, the General Assembly
changed the law. In other Indian communities, such as Sampson County, veterans also
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took the lead in local political affairs. They already proved their willingness to fight for
democracy overseas; now they fought at home. "First thing I wanted to do [when I got
back from the war] was get involved in politics," Lumbee James Locklear recalled. "I
never missed a vote. In 1950 in particular I was one of twelve people that formed an
organization to get the blacks and the Indians to vote. We knew education and ... the
ballot box was the way to change things." 102
Before the war, North Carolina Indian leaders practiced a policy of what Gerald
Sider termed "political accommodation." They worked for practical gains when possible,
but failed to challenge the system that segregated and oppressed their people. For the
most part, many Indians just wanted to be left alone, and white leaders happily complied.
During the first half of the twentieth century, this strategy was probably politically wise,
given the tense racial atmosphere in the South. This practice changed after the war,
however, as Indians started interacting more frequently with whites and demanding more
rights and freedoms. Former Indian veterans, influenced by the burgeoning African
American Civil Rights Movement, led a political movement in the 1960s that would alter
the power structure within the state, giving Native Americans greater autonomy and
control over their own affairs. 103
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These revolutionary changes affected the way that Native Americans defined and
distinguished themselves, altering their sense of identity. In the wage-labor workforce,
Native Americans interacted with other groups on a daily basis. Many whites openly
challenged their identity, arguing that they were not "real" Indians. Southerners preferred
to see society bi-focally, dividing people into two categories. Jim Crow made more
sense-and was more affordable-if there were only two racial categories. Segregation was
based on the principle that races should be kept separate, but provided equal
opportunities. But North Carolina could hardly afford three-way segregation. Therefore,
those claiming to be Indians became, according to whites, "wannabes" or "mixed-bloods"
trying to pass. This interpretation became more prevalent in the 1960s and 1970s, when
many Americans celebrated-and in many cases romanticized-Indian history and culture.
But of course, North Carolina Indians did not fit the typical stereotype, so they remained
"poseurs." More confident and secure in their identity because of the post-war societal
changes, Tar Heel Indians proudly, and in some cases angrily, asserted their heritage.
Racism toward blacks, cultural pride, and the potential benefits of government
acknowledgment all contributed to their open defiance; they demanded that others accept
their Indianness. To convince them, however, they needed to adopt new strategies.
Before the war, community solidarity, small family farms, and an extended
kinship network were vital elements in the preservation of Indian identity. Indian
communities had been based on a collection of small farms, either owned or worked by a
collection of families. With the emergence of commercial agriculture, the farm was no
longer the primary means of support for most Native Americans, which in tum, tore apart
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the family network. In a wage-labor economy, relatives are not likely to live as close to
each other, or spend as much time together. Consequently, with social isolation
deteriorating, Indians were much more likely to interact with others, especially in the
workforce. These changes also affected child-rearing practices and the internal roles
within nuclear families. According to Ronald Gene Ransom, the relationship between
Native American grandparents and grandchildren in Robeson County was especially
strong before the 1940s. On farms, young children spent a great deal of time interacting
with elderly grandparents, especially while their parents were working the fields. This
relationship weakened after the war, as the economic changes disrupted traditional
kinship roles. As the small farm disappeared, so did one of the symbols of American
Indian identity. It was much harder for North Carolina Native Americans to claim
Indianness because of a historic attachment to the land, or a sense of place, when they
lived in a rented house or apartment and worked in a large factory. 104
The role of oral history in the preservation of Indian identity also changed after
1945, although less dramatically. Storytelling still exists in most communities, but its
significance has decreased. Indians became more literate, and like most Americans, spent
more leisure time watching television than trading stories. Furthermore, as the need to
prove themselves to others increased, oral history became less of a factor in the retention
of Indian identity. Skeptics, especially government officials, preferred written
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documentation to oral tradition. Some of the actual oral traditions also changed. The
importance of the supposed Lost Colony connection, for example, decreased over the past
half century. Eager to separate themselves from African Americans, Native Americans in
the state admitted before the war that they were not "full-blooded," but claimed that their
mixed ancestry was European, not African, which carried a racial and social stigma. By
arguing that they descended from the Lost Colony, Native Americans claimed Indian and
European ancestry, rather than Indian and African. During the 1960s and 1970s, as
African-Americans achieved at least "de jure" equality, and the most blatant forms of
racism became socially unacceptable, the need to make a connection with the Lost
Colony became less important for many North Carolina Indians. At the turn of the
twenty-first century, it is more important to assert a "pure" Indian identity and heritage
than a mixed or European one. 105
World War II did not immediately destroy the two main social institutions that
separated Indians from others. In fact, Native Americans continued to build churches
after the war. Indians in Person County established Calvary Baptist Church in 1946.
Native Americans in Halifax and Warren Counties paid for and built their own church,
Mount Bethel Baptist, in 1956. The local Indians had been going to church with AfricanAmericans for years, but decided after the war that they wanted their own place of
worship to signify their racial distinctiveness. Native American community churches
continued to play an important role in the internal social life of most Indian communities
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in eastern North Carolina after the war. In the late 1990s, more than 100 churches stood
in Robeson County alone. In 2001, the Native Americans in Halifax and Warren
Counties attended four community churches. "Without our churches we really wouldn't
have a community," one Waccamaw woman claimed. "I think, I know, our churches
[are] what keeps our communities in close cohesiveness with each other." 106 The
individuals living in North Carolina who claimed American Indian identity did not, and
do not, see any paradox between their faith and their heritage. 107
Yet, the role of Native American churches in conjunction with Indian identity
changed after the war. From the late 1800s until the 1940s, churches served as important
community symbols of Indian identity. When skeptical whites started challenged their
identity in the post-war era, however, Native Americans could hardly point to their
churches. After all, how could they argue that they were "real Indians" when they based
their spirituality on Christianity, rather than traditional native religions? Many whites
saw a paradox between Christianity and Indianness, even if Native Americans did not.
Churches proved to be appropriate internal markers of identity during the first half of the
twentieth century, when outsiders generally left them alone, but after the war, Indians had
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to prove their identity to outsiders, not just to themselves. Before the war, church
membership established Indian identity. In the post-war era, most of these churches
accepted non-Indian members, especially black and white spouses. By the twenty-first
century, church membership was no longer a vital component of Indianness. 108
Native Americans in North Carolina also continued building their own schools
after the war. Communities constructed new buildings, renovated old ones, and
modernized teacher training programs. In Person County, the High Plains School, an allIndian High School, opened in 1948. Indians in Columbus and Bladen Counties opened
two new schools in 1954, including the Les Maxwell School for Indians. In Sampson
County, Native American veterans demanded the construction of a new agricultural
school on the grounds of the ECIS, and other Indian communities petitioned the state for
their own separate educational facilities. Most of these schools expanded their curricula,
adding home economics, driver's education, art, health, and other electives. The
qualifications of the teachers also improved, with many schools hiring college graduates
with degrees in education. 109
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Native Americans living in Halifax and Warren counties best illustrated the
increasing demand for new Indian schools in the post-war era. In the early 1950s, Indians
in the two-county area-who would soon become the modern Haliwa-Saponis-demanded
that the local county boards build a separate Indian school. Both boards rejected this
request; a third school was an unnecessary expense . To most whites, the local Indians
were actually African-Americans or "mixed-bloods," and therefore should go to
"colored" schools. This attempt to label them black enraged the local Indians. "We are
not Negroes and we will not be classed as such," one man told a Raleigh reporter in 1958.
"We'd rather have our own little frame school than the most modern school there is [and
have to go with blacks]." 110 The debate over the Indianness of individuals in Halifax
County raged on, and white school officials continued to reject their requests for separate
schools. 111
Unwilling to accept defeat, the Halifax Indians opened a private school in 1957.
At that time, the Haliwa school was the only non-reservation, privately financed Native
American school in North Carolina. As such, it became a source of tremendous pride for
the local Indian community. Parents of the two hundred students contributed whatever
they could afford to support the school. Like other Indian schools, however, it suffered
from under-funding, and the local community could not afford to keep the school open.
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The Hali was applied to the state government for funds under the Pearsall Act, legislation
passed by the North Carolina General Assembly that subsidized segregated private
schools. White officials designed the act to allow whites to avoid integration while still
receiving state money for their children's education. Ironically, the local Indians used the
legislation to try to fund an Indian-only private school. North Carolina officials did want
to spend money on Indian private schools, however, and rejected the request. 112
Racism punctuated the school controversy in Halifax and Warren counties, as it
did elsewhere in the state. Some Native Americans in eastern North Carolina adopted the
racist views of white southerners toward African Americans. In the 1950s, Tar Heel
Indians refused to associate with-or be associated with-blacks, partly because they feared
being labeled "mixed." Also, centuries of racist ideology influenced their attitudes.
White southerners preached about the natural inferiority of African Americans and the
need to keep races separate. Some Indians bought into this ideology.
The plight of the Halifax and Warren Native Americans attracted the attention of
the state media. Local Indian leaders traveled to the Capitol building in Raleigh to
protest; others wrote letters to state officials and met with numerous reporters. Not
everyone supported the campaign, however. Vernon Lynch and some other local Native
Americans argued that the controversy and publicity surrounding it divided families and
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disrupted the community. To these critics, protesters caused more problems than they
hoped to solve. The controversy waned, however, and the Warren School Board, under
pressure from the General Assembly, capitulated, eventually incorporating the Indian
school into its county system in the late 1950s. 113
While the Halifax Indians fought for their own school, Native Americans across
eastern North Carolina petitioned for educational improvements in their own schools. In
1956, two-thirds of the schools in Robeson County-arguably the best Indian schools in
the state-were rated fair or worse. As a result of these problems, many Native Americans
in the state complained to state and local officials. In 1949, Coharie Levander Emanuel
went to Raleigh to meet with the Governor about the poor condition of schools in
Sampson County. Others, such as Thelma Franks, wrote letters to state politicians.
Franks complained that she, like other Indians, paid property taxes that funded the local
school system, but administrators ignored Indian education. Specifically, Franks sought
the construction of an Indian school in Lumberton, where the parents of one hundred and
seventy school children paid city taxes but sent their children to county schools more than
twenty miles away. There were four white and three black schools in Lumberton, Frank
complained, but none for Native Americans. 114
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In Robeson County, while Indian public schools grew, Pembroke State also
expanded. The college opened its doors in 1945 to all federally recognized American
Indians, as well as those living in North Carolina, and quickly experienced a surge in
enrollment. The GI Bill also contributed to increases as Indian veterans returned to the
state. In the late 1940s, the college first participated in intercollegiate athletics, playing
other small schools in basketball, baseball, and other sports. The Southern Association of
Colleges and Schools accredited Pembroke in 1951 as a four-year liberal arts school.
Like Indian elementary and secondary public schools, Pembroke stressed Christian
conservative moral and social values, as well as education. The college required church
attendance, and chaperones accompanied young women when on dates. In response to
the growing status and reputation of the college, Pembroke President R. D. Wellons
demanded that graduate schools at other state universities admit Pembroke alumni. In the
1950s, the major North Carolina universities accepted Indian graduate students from
federal reservations in the West, but it categorically rejected North Carolina Indians from
the East. The decision was based on race. Most of the state's colleges accepted "real"
Indians, such as members of federally recognized tribes, but still excluded other Native
Americans and all African Americans. University administrators feared that the
enrollment of North Carolina Indians-who were not federally recognized and may be
"mixed"-might set a dangerous precedent, eventually opening admission to blacks. 115
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Although both Indian grade-schools and Pembroke thrived during the immediate
post-war years, broader social and political events soon led to significant changes.
Shortly after World War II ended, African-Americans filed a series of court cases
attacking the legality of "Jim Crow" laws, especially regarding school segregation.
Having just defeated Nazi Germany, many black leaders believed the time was right to
fight for equality and justice within American borders. In 1952, the Supreme Court heard
arguments on several school segregation cases, collectively referred to as Brown vs.
Board of Education of Topeka, Kansas. On 17 May 1954, the Supreme Court ruled
unanimously that "separate but equal," established by the infamous Plessy vs. Ferguson
decision in 1896, was unconstitutional. In one of the most momentous decisions in
American history, the Court argued that separate schools for the races was inherently
unfair, and thus violated the basic constitutional precept that all are equal under the law.
The ruling sent shockwaves across the country, especially the South. 116
In North Carolina, the Brown decision initially met with grudging acceptance.
Under the guidance of Governor Luther Hodges, however, this acceptance quickly turned
into outright defiance. Hodges and other North Carolina conservatives developed a
strategy to appease extremists on both sides of the issue; they sought to preserve the
state's "progressive" image, while maintaining segregation. First, the General Assembly
passed legislation stating that local school systems could make the decision whether or
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not to integrate, thereby protecting North Carolina from a potential statewide lawsuit
from civil rights groups, such as the National Association for the Advancement of
Colored People. Local Schools Boards could even close all of their schools to avoid
forced integration. Secondly, under the Pearsall Act, the state offered financial aid to the
parents of white students who wanted to send their children to private schools. Governor
Hodges then embarked on a publicity campaign designed to encourage African
Americans voluntarily to accept segregation, arguing that the system benefitted both
races. Historian William Chafe argues that in May of 1954, just after the Brown decision,
many North Carolinians stood ready to accept the inevitability of integration. The actions
of the General Assembly and Governor Hodges, however, revitalized separatism and
white supremacy in the state. North Carolina officials delayed integration for years, but
the state's progressive image remained untarnished, at least when compared with much of
the Deep South. As one North Carolina newspaper put it, the state "maintain[ed] separate
school systems with a tone of moderation." 117
North Carolina Indians, like most white southerners, initially ignored the Supreme
Court's decision. In the late 1950s, however, a small group of Indians in Hamett County
used the Brown ruling to push for better education for their children. Hamett lacked an
Indian-only high school; when children reached the ninth grade, they travelled over an
hour away to Sampson County to attend the East Carolina Indian School. Several Native
American parents asked the state and county for an Indian-only High School in Hamett
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County, but were refused. Lacking adequate transportation, and unwilling to continue
driving their children back-and-forth to Sampson County everyday, a group of parents
petitioned the county in 1956 to enroll their children in nearby Dunn High School, a
white-only institution. Again, county officials rejected their request. 118
The Harnett Indians, reluctant to send their children to an all-white school, did not
really want to challenge segregation. Yet, they also wanted their children to receive a
quality education, without having to commute two hours a day-the ECIS was fifty miles
away. Although hesitant at first, Indian parents initiated a public campaign to enroll their
children at Dunn, attracting the attention of the local and state media. In August of 1960,
nine Indian children tried to enter the high school. School administrators turned them
away and county officials issued restraining orders preventing them from coming back.
Some Indian students and parents returned, however, and were eventually shuttled away
in the back of police cars. One month later, twenty-six Indian parents demanded that the
Hamett County School Board allow their children to attend Dunn. Again, the board
refused. The next school year, Native American parents submitted another petition for
fifty-six students to transfer from ECIS to Dunn High School. For the third time, the
county rejected their request. Influenced by the Civil Rights activities of blacks in the
South, the Harnett Indians organized small protests and sit-ins, and even filed a
desegregation lawsuit in federal court. Eventually, the media covered the protests,
focusing state-wide attention on Harnett County. National organizations, such as the
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American Friends Service Committee and the American Association on Indian Affairs,
also publicized the protests. Finally, in 1963, the Federal Court ruled that Hamett County
was defying the law, and several Native American students enrolled at Dunn High
School. 119
Other North Carolina Indians would not be as open to the idea of integration. For
more than a decade after the Brown decision, integration remained untested in eastern
North Carolina. Having exercised control over their educational system for most of the
century, American Indians were reluctant to give up their schools, especially since they
built them with their own resources. Consequently, as white political leaders in Raleigh
passed laws delaying school desegregation, most Native Americans happily went along. 120
The passage of a new Civil Rights Act in 1964, aimed primarily at protecting
African Americans in the South, signaled the demise of Indian-only schools. The
landmark legislation, pushed through Congress by President Lyndon B. Johnson after the
assassination of John F. Kennedy, outlawed discrimination in public facilities and in the
workforce. The 1964 Act also gave the Attorney General the authority to file lawsuits in
order to integrate public schools. Over the next few years, federal government officials,
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especially representatives of the Department of Health, Education, and Welfare (HEW)
would use the 1964 Civil Rights Act to order the integration of white schools in the
South, as well as the desegregation of Indian schools in eastern North Carolina. 121
Whereas schools previously united Native Americans, the debate over integration
divided many Indian communities. To its supporters, desegregation offered Indians a
better education. Long trapped in underfunded and poorly equipped schools, Native
Americans could now compete with whites and attend the best schools and colleges in the
state. Integration meant progress and brought the promise of better economic
opportunities in the future. In the past, Indian schools temporarily served their purpose
by providing education to Native American children, but it was now time to think about
the future. 122
The opponents of integration, however, appear to have been more numerous and
were certainly more vocal. Critics argued that integration threatened Indian culture in
eastern North Carolina and ultimately lead to complete assimilation. Desegregation
meant the closing of Indian-only schools; children would be bussed all over the region,
where they would form a very small minority in relation to whites and blacks. At these
integrated schools, other students would taunt and tease Indian children. To opponents,
integration threatened cultural identity. "We don't want to be assimilated," Lew Barton,
summing up the fears of many, defiantly stated in 1971. "We'd like to maintain our
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identity. [Integration] wouldn't be tantamount to wiping the Indians out, but it would be
close." 123
The largest Native American group in the state, the Lumbees of Robeson County,
were also the loudest protesters (see figure 14, page 113). In 1970, federal officials tried
to force the integration of schools in Robeson County by threatening to withhold federal
funds to the county. In the fall of 1970, a group of Lumbees defiantly resisted a federal
integration order by organizing a protest at a local school. Indian students, refusing to
integrate, literally "sat-in" their old schools, occupying classrooms without desks, paper,
or books. About 500 of the 1,700 students who were supposed to be re-assigned
continued going to their old Indian schools; some even stayed the whole academic year,
failing to earn any credit. "We have fought for almost a century to build our schools and
to give our children the educational opportunities they need and this one
move [integration] could wipe out all of our progress," one parent explained. 124
The Lumbees filed a lawsuit in 1970 in the United States Eastern District Court in
Fayetteville that directly challenged the legality of desegregation. The suit claimed that
HEW placed an unreasonable share of the burden of integration on Native Americans and
asked that they be exempt from the pupil assignment plan, which forced children to
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Figure 14: Editorial Cartoon. This cartoon, from the 10 September 1970 edition
of the News and Observer, satirizes the Lumbee resistance desegregation, and thus
their unlikely alliance with racist white southerners. Reprinted with permission of
the News and Observer.
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bypass community schools and travel great distances to attend desegregated ones. The
Lumbees also argued that the Brown decision and subsequent federal legislation was
primarily designed to help African Americans in the South, and that integration would
actually hurt Indians, making it clear that they chose segregation, rather than having it
forced upon them. According to the Lumbees, blacks wanted to integrate and attend
white schools, which were vastly superior; but Indians did not. Native Americans,
therefore, should be exempt from federal desegregation guidelines. The lawsuit
temporarily postponed integration, while also bringing national attention to Robeson
County. 125
Robeson County officials once again tried to integrate Indian schools in the fall of
1971 by enrolling African-Americans in Prospect Indian School and busing Native
American students to other county schools. As a result, thirty-five angry Lumbee parents,
some of them brandishing hatchets, blocked the door at Prospect, refusing to let nonIndians enter. County officials temporarily closed the school in order to avoid a violent
confrontation. Seven Indian adults were eventually convicted of misdemeanors for
blockading the school. Other parents, not wanting to go so far as violence, simply kept
their children at home, refusing to send them to schools with non-Indians. 126
Despite the numerous protests, Native American schools in the state closed in the
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1960s and 1970s as a result of federal integration legislation. High Plains Indian School
in Person County was one of the first to shut down in 1961, followed by the East Carolina
Indian School in Sampson County in 1965, and the Halifax high school two years later.
The Les Maxwell School closed in 1969, followed shortly by Native American schools in
Halifax and Columbus Counties. By the early 1970s, all of the Indian schools in eastern
North Carolina were either closed, or in the case of the Robeson County schools,
integrated. 127
The immediate results of desegregation reinforced the fears of its Native
American critics. Indian Children were forcibly bussed long distances to schools where
they constituted a small minority. Several Indian children in Columbus County, for
example, traveled thirty-four miles round trip to school each day. Looking back, many
North Carolina Indians recalled being ridiculed at their new schools by students, teachers,
and administrators. On his first day at an integrated school, Daystar Dial, whose
grandfather had helped build Hawkeye Indian School, and other new students were
greeted by the Principal. "First of all," he said, "I do not want ya'll running on campus
like a pack of wild Indians." The principal later apologized, but Dial remained worried:
"I was sure [integration] was going to be hell." 128 Many Native American parents kept
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their children at home, rather than sending them off to face such humiliation. 129
Some Native American students, confronted by a hostile environment, became
behavior problems; others simply quit. Dropout rates for Indian teenagers increased
dramatically. In Greensboro, Native Americans faced intense racism and discrimination
in their new schools. The annual drop-out rate for Native Americans in Guilford
County-where Greensboro is located-was more than 60 percent. Paula Walker was
already in high school when she switched to a desegregated school. She quit her senior
year, despite a solid "B" average, "because of prejudice, because they never paid you any
attention if you were an Indian." 130 Regina Mills, a Haliwa-Saponi from Hollister who
enrolled in an Indian-only school all of her life, attended an integrated high school for her
senior year in 1966. The transition was difficult for Mills, but she persevered and
graduated in June of 1967. "It all adds up to an identity problem," Greensboro Native
American James Revels elaborated to a reporter in 1975; "TV and history books picture
us as in bells and feathers, whooping about and scalping people. That's how the white
man expects us to be when we get to school. It's a constant fight to prove otherwise, to
keep a decent opinion of ourselves when we see whites looking at us with contempt." 131
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While federal officials were pushing the integration of Indian public elementary
and secondary schools in eastern North Carolina, Pembroke State College also underwent
a transformation during the post-war years. Pembroke opened its doors to whites in 1953
and blacks in 1954, making it one of the first schools in the South to integrate completely.
With open admissions, and the influx of veterans, enrollment grew quickly. There were
only one hundred and fifty students in 1956. But by 1962, the enrollment was 758. This
growth continued into the 1970s, especially after the school earned university status in
1969. The General Assembly consolidated the state's university system three years later,
making Pembroke State University part of the University of North Carolina (UNC)
system. By 1979, the campus had grown from only a few acres in size to almost one
hundred, and the school now had more than 2,300 students. Because of the massive
increase in white and black students, however, American Indians became a minority in a
school originally built exclusively for them. In fact, while the total number of students
grew significantly over the years, the number of Native Americans enrolled at the
university-approximately 300-remained steady. 132
Integration and the de-Indianization of the college spilled over into the
university's politics in the 1970s. By the late 1960s, the majority of faculty, staff, and
students were, in fact, non-Indians. Consolidation of the school into the UNC system
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seemed to confirm fears, as the Board of Governors took over control of school policy.
Most major decisions were now made in either Chapel Hill or Raleigh. In 1979, for
example, Chancellor English E. Jones, a Lumbee, retired from Pembroke State. Jones
was very popular in the community and played an integral role in the growth of the
college, serving as chancellor for seventeen years. Since the school was now part of the
state system, the UNC President, William Friday, maintained responsibility for naming
the successor. Two Native Americans made the list of finalists, but Friday recommended
a white man, Paul Givens and the Board of Governors unanimously approved the choice.
Many local Indians expressed outraged, complaining that race played the determining role
in the selection. The issue divided many in the area, as the relationship between
Pembroke and the university broke down in a classic "town and gown" controversy.
Indians in eastern North Carolina faced the prospect of losing control of their college,
much like they lost control of their elementary and secondary schools. 133
American Indians upset by the changes on the Pembroke campus soon found a
concrete symbol to rally behind. In 1970, Pembroke administrators requested funds to
construct a new auditorium on the site of Old Main, which had rapidly deteriorated and
was in horrible condition. Some local Native Americans recognized the need for a newer
facility, but others disagreed. A group of Robeson Indians formed the "Save Old Main"
commission and argued that the building constituted a social and cultural symbol, a
reminder of a time when the school belonged to them. As the issue figuratively
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smoldered, Old Main literally burned in March of 1973 (see figure 15, page 120). Some
immediately suspected arson, but it was never proven. According to Gerald Sider, the
Native Americans of Robeson County deemed the attack on Old Main, and the loss of
control over other educational issues, an attack on Indian identity. As tensions mounted,
Governor Jim Holshouser intervened and promised to help restore the historic building.
Old Main reopened in 1979 and currently houses the Native American Studies Program
and the Museum and Resource Center. At the rededication ceremony in 1980, Janie
Maynor Locklear, a leader in the Save Old Main campaign, said that the reopening of the
building was "the fulfillment of a dream, the answer to a thousand prayers and a high
moment in the history of a proud people." According to Locklear, Old Main represented
"the intellectual mother of an entire people." 134
Indians in eastern North Carolina gradually adjusted to integrated schools in the
1980s, along with the loss of control over their children's education. In retrospect, many
contend that desegregation was ultimately necessary, as it provided Indian children with
better educational opportunities. Most, including those who resisted, ultimately accepted
integration, even as they fondly recall the Indian-only schools of yesteryear. Despite the
acceptance of desegregation, Native American schools, or at least the actual structures,
retain a special place in the community. Many of the buildings that once housed Indian
schools are now used for a variety of purposes. In 1987, a group in Halifax County
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Figure 15: Old Main. "Old Main on the campus of Pembroke State University
(now the University of North Carolina, Pembroke) as it appeared in November of
1973, after the firs. Photo courtesy of the State Archives of North Carolina.
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organized "Preserve Haliwa Now" to raise funds to save the old school from destruction.
The Haliwa tribe purchased the school, which now houses tribal offices, and the
surrounding land for $45,000. The annual powwow takes place on the former campus. A
renovated central room hosts tribal weddings, reunions, and other ceremonies. After its
closing, the Eastern Carolina Indian School became Sampson County Technical Institute.
Other buildings in eastern North Carolina, such as the former Waccamaw school, also
serve as tribal offices, museums, and cultural centers. 135
Other Native Americans, however, remain unconvinced that integration benefitted
their communities. After the closing of the Columbus County Indian school, Brenda
Moore found that fewer local youth participated in the tribal community. She believes
that the closing of the schools contributed to a loss of social cohesiveness among Native
Americans, claiming that non-Indian schools de-emphasized values such as respect for
community elders that the Indian schools encouraged. Native American children, who
were small minorities in their new schools, were less likely to assert their heritage,
perhaps even choosing to mask it, as many North Carolina Indians did earlier in the
century. The change was rapid and dramatic. Within less than a generation, most Indian
communities in eastern North Carolina had gone from complete autonomy regarding
schools, to a total lack of control over their children's education. Only the Lumbees
maintained a voice; their sizable population ensured the election of Indian school board
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members. 136
Educational issues remain important to Indians in eastern North Carolina. The
Haliwa-Saponis recently established their own charter school in Halifax County,
regaining some control over their children's education. As economic and technological
changes placed a new premium on college degrees, more Indians have been attending
universities. Many North Carolina Indians still enroll at the University of North Carolina,
Pembroke, but some go elsewhere. When they go away to school, Indians often
experience culture shock and struggle to overcome long-standing stereotypes. "I came
here from a three stoplight town," Pembroke native and University of North Carolina,
Chapel Hill (UNC), student Cheryl Jones told a reporter; "so coming to this school I felt
lonely in that I was different. I was asked if I lived in a teepee-did I have running
water." 137 At UNC and other colleges in the state, American Indians formed support
groups to deal with the changes, such as the Carolina Indian Circle and Alpha Pi Omega,
an all-Indian sorority. There are only about 200 Indian students at UNC out of a total
enrollment of 25,000. "Coming to Carolina was a culture shock," according to Samantha
Richardson, a Haliwa from the small town of Hollister. "White and Black are the
majority on campus. At home, it's not an issue being Native American." 138
The New Deal and World War II forced Native Americans in North Carolina to
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redefine the way that they preserved and asserted their distinctiveness. Economic
changes pushed Indians off of farms and into the industrial wage-labor market, affecting
their sense of place. Likewise, oral traditions survived, but became less significant in
defining identity. Native Americans, who felt challenged by outsiders, looked for more
tangible markers of Indianness. Schools and churches no longer separated Native
Americans from others in the state. Native Americans were still the majority in their
churches, but whites and blacks, especially spouses, also joined. Under federal
desegregation guidelines, Indian-only schools either closed or started enrolling white and
black students. As Native Americans became more involved in the state's social,
political, and economic "mainstream," the old methods of preserving and maintaining
their identity became outdated; new strategies were needed.
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Chapter III

What's in a Name?:
Re-Tribalization and Indian Activism in Post-war North Carolina
I'm real proud of that name [Lumbee]. For a long time we
didn't know who we were. Now, at least, we do have a
name. 139
Viola Jacobs
Lumbee, 1973

Native Americans in central and eastern North Carolina lacked a specific tribal
identity prior to World War II; they called themselves Croatans, or Cherokees, or simply
Indians. Following the end of the war, however, North Carolina Native Americans
resurrected and reconstructed their tribal identities, in some cases even creating new ones.
The adoption of a name and the creation of a formalized tribal political structure laid the
foundation for the reformation of Indian identity in post-war North Carolina. Indian
communities chose new names, often based on local geographical features, and elected
tribal councils and chiefs. Almost every Indian community in the state either adopted a
new name or adapted an old one in the post-war era; the only exceptions were the Person
County Indians and the Eastern Band of Cherokees. After re-tribalizing, Indians in North
Carolina formed pan-Indian state-wide groups. They also participated in regional and
national associations. These new organizations, along with the establishment of formal
tribal governments, ultimately led to an increase in political activism. Tribal affiliation,
consequently, became a vital component of Indian identity in post-war North Carolina.
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And for a brief period in the late 1960s and early 1970s, so did activism. 140
Several interrelated factors explain re-tribalization. Native Americans, who had
previously been isolated, interacted much more frequently with others following the war,
mostly in the workplace. According to Barth, minority groups have three options when
confronted by members of a "dominant" group. They can try to pass unnoticed, accept
their inferior status and try to cope, or actively assert their identity. 141 After the war, Tar
Heel Indians opted for the third choice. White skeptics, however, continued to question
their identity, broadly defining race in black and white terms. Moreover, they did not
look or act like "real" Indians. Re-tribalization partly addressed these criticisms. "Real"
Indians, according to the stereotype, were members of a tribe. By forming new groups,
North Carolina Indians simultaneously asserted their identity and responded to external
challenges to that identity. The activism of the 1960s and 1970s was partly a by-product
of the friction between skeptical whites and new tribes, as well as an attempt to secure
political and civil rights.
One by one, Indian communities in the state adopted new names and organized
new tribal governments. Native Americans living in Columbus and Bladen Counties
began calling themselves the Waccamaw Siouans shortly after World War II. The name
Waccamaw referenced a pre-contact tribe that inhabited the region, as well as a nearby
lake, now a tourist attraction owned by white businessmen. The original Siouan-speaking
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Waccamaws disappeared during the colonial-era, the victims of disease, warfare, and the
slave trade. The remnants of the historic Waccamaws, along with the other historical
tribes that inhabited the area, hid out in the swamps of southeastern North Carolina.
Other North Carolinians lost track of them for the next two hundred years. In the 1940s,
a group of Indians from Columbus County submitted documents to the United States
Congress and to the Bureau of Indian Affairs asking for federal acknowledgment. The
group testified that they represented the Council of Wide Awake Indians, Waccamaw
Tribe of the Siouan Nation. According to anthropologist Patricia Lerch, who conducted
extensive research and fieldwork on the community, this was the first modem use of the
tribal name Waccamaws. 142
The Columbus County Indians continued to call themselves Waccamaws for the
next quarter-century, creating informal tribal institutions. In the early 1970s, a group led
by Clifton Freeman incorporated the Waccamaw Sioux Development Association
(WSDA), which eventually became the official governing body of the tribe. They elected
a board of directors and a "chief," though the latter's power was mostly ceremonial. The
WSDA generally focused on the material needs of its constituency, targeting education,
housing, and job training, but was also a symbol of Indianness in the Waccamaw
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community. 143
Native Americans living in a three-county area in northeastern North Carolina
also established a new tribal identity in the post-war era. In the 1940s, a group formed
the Haliwamash Croatan Indian Club. The cumbersome title combined the name of the
three counties where most of its members lived: Halifax, Warren, and Nash. The group
simplified its name a few years later to the Haliwa Indian Club, dropping both the "nash"
suffix and the historical reference to the Croatans. The local Native Americans began
referring to themselves as the Haliwa Indians in the 1950s, publicly asserting their new
identity. A few even claimed that the name "Haliwa" was actually an old Indian name for
the area, but there was no supporting evidence. Local whites, however, doubted their
heritage, refusing to acknowledge their Indianness. A debate over racial classification in
the local hospital typified the controversy. During the first half of the twentieth century,
hospital officials divided all newborns into two categories: white and colored. Local
Native Americans challenged this system for years, but with little luck. After the war, the
new Hali was intensified their efforts, filing a lawsuit in state court to change their birth
certificates from "colored" to Indian. State Judge Ballard Gay ruled in favor of the
Haliwas in 1965, ordering officials to change the racial designations on fifty-five birth
certificates. The case represented a landmark victory for the fledgling tribe, and helped
affirm their new identity and name. The Hali was later added the suffix Saponi, which
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literally means "Red Earth People," to their official name, a reference that connects them
to a specific pre-contact North Carolina tribe. The Haliwa-Saponis claim descendancy
from several colonial-era Indian tribes, including the Tuscaroras, Nansemonds, and
Tuteloes, as well as the Saponis. 144
W. R. "Talking Eagle" Richardson led the effort to reform-or perhaps form-an
Indian tribal identity in Halifax and Warren counties (see figure 16, page 129). The
Haliwa community elected Richardson its first chief in 1955, a position he held for more
than forty years. More than any other individual, Richardson directed the establishment
of the Haliwa tribe. A large and imposing figure, he was an effective organizer and
leader who wore a business suit to a professional conference on one day and an elaborate
headdress and Plains-style regalia to a powwow the next. In the 1960s, Richardson met
with William Rickard, the chief of the northern Tuscaroras of the Iroquois League.
Rickard, who quickly befriended with Richardson, believed that the Haliwas were the
descendants of the Tuscarora contingent that had stayed in North Carolina, rather than
moving north after their defeat in the early eighteenth century. The Haliwas' actually
petitioned the Iroquois League for membership in the 1950s, but the other members
rejected their appeal. Richard was an engaging personality and would often give talks
promoting Haliwa history and culture to white civic groups. In 1981, for example,
Richardson spoke at a luncheon of the Rocky Mount chapter of the Daughters of the
American Revolution. Decked out in Plains Indian regalia, including a large headdress,
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Figure 16: W.R. "Talking Eagle" Richardson. Richardson served as chief of the
Haliwa-Saponis from 1955 to 1999 and was instrumental in the founding of the
North Carolina Commission of Indian Affairs. This picture was taken in 1972.
Photo courtesy of the State Archives of North Carolina.
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Richardson recounted the Haliwas' history, connecting the modem tribe to the colonial
Tuscaroras. At the meeting, the mayor of Rocky Mount gave him a key to the city.
Richardson died in April 2001 at the age of 86, only a few days after the tribe's thirtyfifth annual powwow. "As a boy sitting in meetings I can remember him talking about
how the name (Haliwa) represented the two counties," Greg Richardson (no relation)
fondly recalled. "He talked about how back in time, the tribe would pick out a name
based on the land or the river they lived near. He said our people were separated by two
counties and the name was a way to join our people together." 145
The Coharies of Sampson County further exemplified changing Indian identity in
the post-war North Carolina. Like others in the state, they maintained their Indianness,
but lacked a historical tribal designation. After the war, however, they established a more
specific identity. A local group formed the Cherokee Clan of Sampson County in the late
1940s. Most Sampson Native Americans continued to refer to themselves as Cherokees
for the next two decades, even though no historical connection existed between them and
either the Eastern Band of Cherokees or the Cherokee Nation in Oklahoma. The name
was nevertheless attractive; the Cherokees were well-known to most Indians and whites,
both inside and outside of North Carolina. In an effort to proclaim their own identity, the
group renamed itself the Sampson County Indian Association in 1969. But to most, the
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name lacked appeal. James Brewington, an influential member of the group, suggested
that they adopt the name Coharie, which came from a nearby river, which may have been
named after James Cohary, a Tuscarora Indian who received a land grant from King
George in the 1700s. 146 The group agreed and changed their name to the Coharie Tribal
Development Association (CTDA). A sub-group of Coharies broke away in 1975 and
formed the Coharie Intra-Tribal Council (CITC), competing with the CTDA for political
control of the Sampson Indians. The North Carolina Commission of Indian Affairs
(NCCIA) recognized the CITC in the late 1970s as the legitimate political organization of
the group, but not without dissent. Brewington, who called himself Chief of the CTDA,
wrote a letter in 1979 to the Executive Director of the NCCIA complaining about the
practices of the new Tribal Council. Brewington claimed that a single family, which did
not represent the majority of the people, controlled the CITC. He further contended that
council members misused funds, favoring their friends and family members over the
interest of the people. Despite these complaints, the Coharie Intra-Tribal Council has
remained the primary political voice of the tribe for the last quarter-century. 147
The formation of the Lumbee Indians was the most publicized example of re-
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tribalization in the post-war era, primarily because of their large population. The North
Carolina General Assembly passed a resolution in 1885 designating all Indians in
Robeson County "Croatans." In the early 1900s, some whites bastardized the name,
shortening it to "Cro," an obvious reference to "Jim Crow," insinuating that the Robeson
Indians were really African Americans. Local Native Americans, tiring of the insults,
asked the state government to change their name in 1911 to the Indians of Robeson
County. Lacking a specific tribal connection, the new name failed to please many. Two
years later, the state legislature changed their name again, this time passing a bill
designating them the Cherokee Indians of Robeson County. Like their Sampson
neighbors, the Robeson Native Americans lacked an established connection with either
the eastern or western Cherokees. Another movement in the 1930s sought to rename
them either the Siouan Indians of Robeson County or the Cheraws, a tribe that had lived
in the area in southeastern North Carolina during the eighteenth century. Both of these
fizzled, however; for the time being they remained Cherokees. 148
The quest for a new tribal identity revived in the late 1940s. Returning Indian war
veterans and the growing Indian middle-class in the county became increasingly unhappy
with their lack of a unique name. In the early 1950s, D. F. Lowry organized the Lumbee
Brotherhood, a group of local Indians looking for general change and improvement,
including the adoption of a new tribal name. They argued that the Indians currently living
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in Robeson County most likely descended from several different colonial-era tribes, a
theory that many historians supported. The new group proposed that the Robeson Indians
rename themselves after the Lumber River, which flowed through the county and was
considered the heart of the community. Some even argued that the name Lumber was an
anglicization of Lumbee, the old Indian name for the river, though no evidence supports
this belief. 149 Colonial-era Indians apparently called it Drowning Creek because of some
treacherous stretches in the river, but white settlers later re-named it Lumber because they
used to float logs downstream to coastal towns. The "Lumbee" movement continued to
gain momentum, however. In 1951, local state representatives introduced legislation in
the General Assembly to change the official designation to the Lumbee Indians of
Robeson County. The bill failed at first because many legislators were unsure of its
support within Robeson, and indeed there was resistance to the name change in the
county. Some local Indians mocked their neighbors calling them "Lumber" Indians, and
arguing that the new name was "silly." L. R. Varser of Lumberton, one such critic,
complained that some local Indians wanted to "name an ancient people by a name
[Lumbee] that didn't exist until recently." 150 This was not exactly true. There are
references to the name "Lumbee" dating back to at least the 1920s, at least in relation to
the river, but the name was not historically Indian, and Robeson County Native
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Americans did not use it when refening to themselves. 151
After the first bill failed, the group advocating the name change embarked on a
publicity campaign to convince other Robeson Indians as well as white legislators to
support the change. Lowry and others drew up a petition to hold a referendum in the
county to determine the level of support for the new name. Two choices appeared on the
ballot: Robeson Indians could vote to change their designation to the Lumbee Indians of
Robeson County, or they could vote to remain the Cherokee Indians of Robeson County,
a name that few really liked. In February of 1952, Robeson Indians voted 2,100 to 35 for
the proposed name change. 152 Fewer than ten percent of the local Indian population-there
was no tribal roll at this time-participated in the election. Lack of interest in the issue
and a long tradition of not voting contributed to the low turnout. Nevertheless, state
representatives re-introduced legislation in 1953 to change the designation of the Robeson
Indians, the Senate Committee offered a favorable report on the act, and the General
Assembly passed the bill. According to the state government of North Carolina, their
official name became the Lumbee Indians of Robeson County. But the future of the name
remained somewhat in doubt. After all, the Robeson Indians had adopted and discarded
several names earlier in the 1900s. Moreover, since only about 2,135 voted, few
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appeared committed to the name. 153
Ironically, the Ku Klux Klan (KKK) unintentionally helped the Lumbees
legitimize their new tribal identity, both within and outside of Robeson County. In
January of 1958, Klan members burned a cross in the yard of a Lumbee woman who was
dating a white man. Later that evening, they burned another cross in the yard of an Indian
family that had moved into an all-white neighborhood. The next day, KKK leaders
announced plans to hold a large rally on the following Saturday night. Led by the
notorious Reverend James "Catfish" Cole of South Carolina, about fifty Klansmen
gathered on 18 January 1958 in a field near the small town of Maxton. They set up floodlights, a microphone, and a small stage complete with a large white banner with the letters
KKK emblazoned across it. Several hundred local Indians armed with pistols and
hunting rifles showed up that night and surrounded the Klansmen. As the two groups
exchanged insults, someone fired. Native Americans shot out the hanging-lights as well
as the windows on several cars parked nearby. Most of the Klansmen quickly fled, some
even abandoning their wives and children. (See figure 17, page 136). Alerted about the
possibility of violence, local and state police quickly moved in with machine guns and
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Figure 17: The "Indian Uprising of Robeson County." On 18 January 1958, a
large group of Lumbee Indians broke up a KKK rally near the town of Maxton in
Robeson County North Carolina. Men on both sides carried weapons, but no one
was seriously hurt. The event made national news, including articles in
Newsweek and the New York Times. The publicity helped legitimize Lumbee
identity. Picture courtesy of the Charlotte Observer.
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tear gas, luckily breaking up the rally before anyone was seriously hurt. 154
A large number Indian veterans helped break up the Klan rally. Based on their A
large recollections, it is obvious that their military experience influenced their decision to
stand-up to the Klan. "Most of the veterans ... got their guns, and they started for
Maxton," veteran William Sampson recalled. 155 James Locklear was also there. "I had a
[German] P38 that I brought from overseas," he remembered in an oral interview, perhaps
relishing the irony of using a Nazi pistol against the KKK. "That was my weapon that
night. And I was going there right in the inner circle but the light was shot out and that's
what we call the stopping of it, that's when everybody started scattering." 156
The "Indian uprising of Robeson County," as one author and eyewitness
designated it, made national news and marked a turning point in Lumbee history and
identity. 157 According to Newsweek, "they gave the United States the first war-whooping,
gun-toting, Indian raid it had seen in fifty years and more-even though it was ended by
something as prosaic as two tear-gas bombs." 158 Lumbee veteran Simeon Oxendine
garnered local and national recognition for capturing the large KKK banner (see figure
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18, page 139). Across the country, Indians and non-Indians alike heard and read about
the Lumbees' dramatic victory over the Klan, legitimizing Lumbee identity, especially
since their new tribal name was repeatedly mentioned by the television and print media.
The incident still holds special importance for the Lumbees, and some recently moved to
construct a commemorative historical marker at the site. "Catfish" Cole, who was
sentenced to two years in jail for inciting a riot, predicted a different long-term outcome
for the rally. After his conviction, he proclaimed that "the action of the court in Robeson
County has done more to prove in three and one-half days than I have done by my
preaching in eight years that this country is fast falling into communism and
dictatorship. " 159
The Lumbees established a more formalized tribal organization in the 1960s.
Locals Bruce Jones, Horace Locklear, and Rod Locklear, among others, formed the
Regional Development Association in 1968, a non-profit corporation to help fellow
Indians mired in poverty in Robeson County. The group changed its name to the Lumbee
Regional Development Association (LRDA) in 1970, electing an executive director and a
twenty member governing board. The LRDA became the primary political and economic
advocate for the Indians of Robeson County, mostly because it controlled the dispersal of
federal and state funds earmarked for local Indians. By 1980, the LRDA operated with a
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Figure 18: Charlie W arriax and Simeon Oxendine. Two Lumbee veterans
proudly display the captured KKK banner from the "Indian uprising" in Robeson
County in 1958. In the post-war era, veterans frequently took the lead in pushing
for economic, political, and social change. Photo courtesy of the Charlotte
Observer.
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budget of more than $4,000,000, including federal, state, and private funds, the latter of
which included grants from humanitarian groups. 160
A group of Lumbees established a new organization in the 1990s, the Lumbee
Tribe of Cheraw Indians (LTCI). The group called for the adoption of an official
constitution and the election of a tribal council. The LTCI also sued in state court for the
right to control the millions of dollars in government aid. LTCI representatives charged
that the LRDA acted without the popular consent of the Indian community. Lumbee
Ancial Davis contended that "The [LRDA] was a bunch of self-appointed people who
were recognized by the [state] government, but they were never directly elected." 161 The
LRDA responded by refusing to recognize the referendum or the LTCI, claiming sole
authority over Lumbee political and economic affairs and downplaying the internal
division. "It's not unusual to have these kinds of debates in Indian communities," LRDA
Executive Director James Hardin told a Durham journalist in 1994. "Outsiders look at it
as Lumbees not being united. The white race is not united. The Indian people have a
right to debate their differences." 162 Nevertheless, the friction between the LRDA and the
LTCI intensified, while the case snaked its way through the North Carolina court
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system. 163
State Superior Court Judge Howard Manning heard the arguments in the late
1990s between the two groups competing for official control of the Lumbees. Manning
ruled in January 1999 that neither group legally governed the tribe and established a
thirty-nine member commission, dubbed the Lumbee Self-Determination Commission, to
end the debate and form a new elected body. As part of Manning's decision, the
Lumbees held a county-wide election in November of 2000 for the establishment of a
twenty-three member tribal council. The LRDA immediately challenged the results, but
Judge Manning certified the election in December. The newly elected representatives,
with members from both competing factions, took office the following month and began
writing a new governing document. The group issued a draft of their tribal constitution in
October of 2001, calling for the creation of executive, legislative, and judicial branches,
the first two to be determined by popular election and the latter appointed by the tribal
chairperson. In November, tribal members approved the constitution in a referendum
2,237 to 412. The results mirrored the vote that approved their name change in the
1950s; in both cases, the issue passed overwhelmingly, but only a small minority
participated. Nevertheless, the election and the new tribal constitution appeared to solve
the question of internal legal authority, but, as of 2002, the debate over the outcome
continues. Critics contend that many of the new officials lack the experience to run tribal
political and economic affairs, especially the complicated issue of fund dispersal, which
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the LRDA canied out for decades. Others, however, argue that the new system is much
more fair and democratic. "This new government will be much more of a voice of the
people," according to Lumbee Jerry McNeill, who actually lost the 2000 race for Tribal
Chairman to Milton Hunt. 164 During the first few months of operation, the new Lumbee
tribal government struggled somewhat, but growing pains are common when there is a
shift in the political structure. 165
Other American Indian communities in eastern North Carolina also adopted new
names and formed new tribal governments. Native Americans living in Hertford, Bertie,
and Gates Counties formed the Mehenin Indian Tribe in 1977. The Mehenins, who took
their name from a local river and a pre-colonial era tribe, promptly elected a chief and
seven-member tribal council. The majority live in Winton, a small town located near the
junction of the Chowan and Mehenin rivers. Seven years later, American Indians living
in Orange and Alamance Counties organized the Eno-Occaneechi Indian Association and
elected a tribal board of directors. The Occaneechis, like other Tar Heel Indians, adopted
their name from a historical Native American community that had settled on the banks of
the Eno River in the seventeenth century. A few years later, the group reorganized under
the name the Occaneechi Band of the Saponi Nation. The contemporary Occaneechis
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claim descendancy from the colonial-era Eno, Occaneechis, Saponis, and other Siouan
tribes of the North Carolina and Virginia Piedmont. 166
The importance of a recognized name in the protection and assertion of an unique
and separate identity should not be underestimated. Guy Johnson, the noted North
Carolina sociologist, stressed the significance of a name in the establishment of group
identity. Traveling in Robeson County in the 1940s, Johnson noticed that many local
Indians were upset at their lack of acceptance by local whites, and made a connection to
the absence of an accepted and familiar historical name. Later, writing in the 1950s,
Johnson underscored the significance of the name Lumbee and its connection to public
recognition. "Thus power and progress contributed to the acquisition of a 'good name'
[Lumbee] at last," Johnson wrote. "The new name in tum has contributed to further
progress and to a much higher sense of identity and self-esteem than these people had
ever known before." 167
Re-tribalization acquired its share of skeptics. Both whites and other Native
Americans criticized Indian groups and communities in their effort to reshape and reform
their tribal identity. Most focused on racial issues, characterizing many North Carolina
Indians as blacks trying to hide their ancestry. Cynical Whites often called Native
Americans derogatory names that challenged their identity, including "Brass Ankles,"
"Moors," "Turks," and "issues." Guy Johnson spoke with a number of whites in Robeson
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County who openly questioned the identity of the Lumbees. They joked about the name
Lumbee, calling them "Lumber" Indians, and questioned their authenticity. If they were
really Indians, why did they speak English, and why did they dress like whites? Many
local critics just assumed that the Lumbees were looking for handouts from the
government. 168
Academicians and authors also challenged the identity of individuals claiming
Indian heritage in the state. Sociologist Brewton Berry insinuated in the 1950s that North
Carolina Indians were merely peoples of mixed-ancestry who really wanted to be white.
A series of articles appearing in American Anthropologist in the early 1970s agreed with
Berry, characterizing North Carolina Indians as "marginalized people" or "racial isolates"
trying to avoid being classified as black because of segregation restrictions. These
communities of "middle peoples" chose to emphasize their Indian heritage to avoid being
classified as black, but deep down inside, according to these authors, they really wanted
to be white. When North Carolina finally integrated its public institutions and facilities,
these "little races" would simply disappear along with Jim Crow. Some North Carolina
Indians actually agreed with the critics, questioning the legitimacy of the new tribal
groups. "Whatever his mind wants him to be, that's what a person be," Halifax resident
Virgie Evans told a Raleigh reporter in 1972. "I'm a colored woman, myself. Not black,
because as you can plainly see, I'm not black. And I'm not Haliwa, because that's just
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something somebody made up." 169 Others were more concerned about the future, rather
than the past. "I don't see why people are more interested in where we came from than
what we are today," one Tar Heel Indian told Guy Johnson. 170
North Carolina Indians responded to these criticisms partially by trying to
conform to white stereotypes of Indianness, especially regarding race. Tribal groups
established strict membership criteria that incorporated biological definitions of identity.
According to their tribal by-laws, the Hali was required potential enrollees to trace their
ancestry back to a core group of Halifax County Indian families using particular source
documents, including the 1880, 1900, and 1910 federal census records. The Tribal
Enrollment Committee reviewed every application and made the final determination,
much the same way school and church committees did earlier in the century. Under
special circumstances, such as the adoption of children, individuals lacking the
qualifications could still become enrolled members of the Hali was. The tribe also
I

maintained the power to expel enrolled members who severed social ties to the
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community. 171 Other North Carolina tribes established similar requirements basing
enrollment on race and ancestry. The Lumbees, for example, determined their
membership on the ability to trace family heritage back to a core group of documents
from the late 1800s. In fact, tribal committees replaced church and school officials as the
primary arbiters of Indian identity, much the same way the latter replaced kinship.
Inidans continued to adapt to their environment in order to maintain their identity. 172
North Carolina Native Americans in the state debated the use of ancestry to
determine Indianness. Many fully supported the use of race and family history to define
tribal membership. To them, Indianness was more biological than it was cultural, and
strict guidelines effectively kept out "weekend Indians." To others, biological definitions
were problematic and racist. One North Carolina Indian expressed it this way: "When
people ask how much Indian blood I have, I ask them, 'What degree of Caucasian blood
are you?' That usually stops them." 173 Perhaps, but the problems associated with racial
ancestry are much more complex. Very few Native Americans are raciallypure-including members of federally recognized tribes like the Eastern Cherokees; and
that number decreases every year, a fact that further complicates the question. Especially
in the South, Native Americans, African Americans, and European Americans frequently
intermixed, even though all parties frowned on miscegenation. Many southern whites
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and southern blacks could find "Indian blood" in their family history. Physical
appearance-looking Indian-and quantum partially defined status and authenticity within
many Indian communities. In the colonial-era, race did not matter to Native Americans,
but in the twentieth century, being "mixed" became a negative in Indian societies,
trapping an individual between two cultures. But of course, most Native Americans
remained "mixed." 174
Indians in eastern North Carolina, comparatively, relied less on "Blood Quantum"
than other tribes in defining identity. Although heritage was a factor, tribes did not
require a certain "percentage" of ancestry. The Cherokees, for example, demanded
members to be at least one-sixteenth Cherokee. Most eastern tribes only required
potential members to trace their ancestry back to certain families; the actual percentage of
"blood" was less important. This practice seems more consistent with traditional Native
American definitions of tribal identity, which were based on kinship and community, but
may hurt their efforts to achieve federal recognition. Their comparatively open
membership criteria invites criticism from both the government and other acknowledged
tribes, who often argue that many North Carolina Indians, such as the Lumbees, lack
sufficient levels of Native American ancestry (see Chapter 5). 175
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While Native Americans in central and eastern North Carolina re-tribalized in the
1950s and 1960s, the federal government considered terminating their relationship with
the Cherokee, an act which would have "de-tribalized" the Eastern Band. After World
War II, an odd alliance of conservatives and liberals began criticizing federal Indian
policy. Conservatives argued that the reservation system was expensive and socialistic,
an especially harsh criticism as America moved into another era of strident anticommunism. Liberals, on the other hand, compared Indian reservations to segregation in
the South. Keeping Indians trapped on federal communal land kept them from escaping
poverty and assimilating into the mainstream. Reservations, like Jim Crow segregation,
were an outdated relic of the nineteenth century. As Indian contributions proved during
the war, most Native Americans were prepared to become part of the mainstream. 176
As a result of these criticisms, a bi-partisan coalition of congressmen advocated a
new Indian policy designed to dissolve reservations and get the federal government out of
the "Indian business." Termination, as the policy came to be called, had three objectives:
break-up the reservations by assigning individuals and families their own piece of land;
settle all outstanding land disputes between tribes and the government; and encourage
Native Americans to move into urban areas, where they could find new jobs and
assimilate into American society. 177
In 1953, Congress tried to accelerate the policy of Termination. A special
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committee divided federally recognized tribes into three categories: those most ready to
assimilate, or those that exhibited the most "white" characteristics; those who would soon
be ready; and those that would not be ready for a while. The Eastern Cherokees fell on
the border between the first two categories. The possibility of termination divided the
Cherokees. Some welcomed it, hoping tribal dissolution would revitalize the local
economy. Communal land ownership, they argued, kept modern industry from investing
on the reservation. Others feared that termination meant the end of Cherokee tribal
identity. Ultimately, the Cherokees avoided the first wave of termination. Other tribes
were not so lucky. From 1954 to 1961, Congress began proceedings to terminate its
relationship with more than sixty tribes. The results were disastrous. Those terminated,
such as the Menominees of Wisconsin, fell into severe poverty. The policy fortunately
faded under the Kennedy and Johnson administrations. 178
Besides ending the special relationship between the national government and
tribes, Termination policy also encouraged Indians to move into urban areas. North
Carolina Indians did not need encouragement, there were already moving into the state's
metropolitan areas. Some of these "city Indians" officially belonged to the new tribes
emerging in the state, but did not directly benefit from membership, especially since they
lived many miles away. In order to promote identity and solidarity in the cities, these
Native Americans, who often congregated in small neighborhoods, formed urban intertribal associations. Native Americans in the Fayetteville area established the Cumberland
County Association of Indian People (CCAIP) in 1965, which currently serves about
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5,000 people. Indians in the greater Greensboro area organized the Guilford Native
American Association (GNAA) in 1975, which today represents more than 3,000 people.
Indians in the Metrolina area, the ten county metropolitan region surrounding Charlotte,
established the Metrolina Native American Association (MNAA) in 1976, which
currently has about 4,500 members. And most recently, in 1994, American Indians in the
Triangle metropolitan area, formed by Raleigh, Durham, and Chapel Hill, created the
Triangle Native American Society (TNAS) for the 2,100 Native Americans in the area. 179
All four of the urban Indian associations in North Carolina pursued similar goals
and offered comparable services to their constituencies. Their role resembled that of the
Tribal Councils and other Indian organizations in the state. A board of directors, elected
annually by the members of the association, governed each urban group. Native
Americans originally from outside North Carolina may join these associations, if they
belong to a recognized tribe. All of these organizations emphasize economic issues,
offering job training programs, daycare for working parents, job placement services, and
assistance for those suffering severe poverty. "But it doesn't stop there," according to
Jerry Brewer, former President of the GNAA. "If an Indian needs assistance in applying
for welfare or if he can't read or write and wants help with his employment application,
we'll be there. We [ the GNAA] want to help our people work on bettering themselves,
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and whatever that takes, we'll do it." 180
The formation of urban Indian organizations and centers was not unique to North
Carolina. Across the country, Native Americans living in cities established inter-tribal
groups to foster unity, protect cultural identity, and deal with the problems of urban life.
As early as the 1930s, Native American centers opened in places such as Los Angeles.
Indians established centers in Chicago, Milwaukee, and other metropolitan areas in the
1950s and 1960s. By the 1990s, urban Indian centers offered a variety of services, such
as daycare for working parents and job-training for the unemployed. Some authors
expressed concern that urban pan-Indian organizations may lead to de-tribalization, or the
loss of tribal identity. Bu thus far, that does not seem to be a problem. Nationally, these
associations and centers helped thousands of Indians adjust to life in the city. 181
The re-organization of Indian identity in North Carolina did not stop with the
formation of new tribes and urban associations. Native Americans in the state watched as
other minorities in the United States formed regional and national alliances during the
post-war years in order to work for social, political and economic change. African-
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Americans organized the Southern Christian Leadership Conference, among other groups,
to protest segregation in the South. Hispanics in the Southwest created the Mexican
American Political Association to challenge discriminatory practices, especially in the
workplace. Native Americans also formed national coalitions, such as the National
Congress of American Indians, to push for change. These groups and others became
more politically savvy in the 1960s, organizing marches and sit-ins, and manipulating the
media. Minorities across the country demanded their rights as American citizens in the
post-war era, while also proudly asserting their racial and cultural heritage.
The success of these groups also inspired North Carolina Indians to consider
organizing on a broader scale. In the late 1960s, the non-federally recognized tribes and
urban American Indians east of the Mississippi River organized the Coalition of Eastern
Native Americans (CENA). Several federally acknowledged tribes briefly joined the
association, but later withdrew, signifying the sometimes tense relationship between
"recognized" and "non-recognized" Indians in the East (the federally recognized tribes
formed their own group, the United South and Eastern Tribes). CENA, formed to
provide services to its members and to act as an information network, folded after only a
few years. According to historian Helen Rountree, however, the short-lived coalition
achieved a significant accomplishment, fostering inter-tribal unity among non-recognized
groups and showing Native Americans in the East that they were not alone in their
experiences, especially in dealing with discrimination and racism. Despite its premature
demise, CENA played a role in the re-establishment of Indian identity for several groups
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in North Carolina. 182
Tar Heel Indians also founded state-wide pan-Indian organizations. The
Cherokees, Haliwa-Saponis, Coharies, Meherrins, and Waccamaw-Siouans formed the
United Tribes of North Carolina (UTNC) in 1981 in order to encourage Native American
fellowship and identity in the state. By the 1990s, the primary responsibility of the
UTNC was the organization of the annual Indian Unity Conference (IUC), a multi-day
gathering of Indian speakers and experts who organized workshops, seminars, exhibits,
and other events to promote unity and address the common problems of Native
Americans in the state. The conferences attracted a wide variety of visitors, as North
Carolina Indians tried to develop strategies to protect their culture and improve their
standard-of-living. The IUC covered everything from health-care issues, to economic
development plans, to workshops on traditional arts and crafts. Fayetteville hosted the
25 th Indian Unity Conference in March 2000. More than 600 people participated in the
four-day conference, which included cultural programs and presentations, as well as
seminars on important Indian issues. 183
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The gathering of hundreds of Native Americans at the annual IUC led to the
creation of other, more specialized inter-tribal groups and conferences in the state.
Young Native Americans organized the first North Carolina Indian Youth Conference
(NCIYC) in Pembroke in the 1980s. At the three-day event, Indian youths held
workshops on traditional culture, organized a powwow, and held seminars on selfawareness and legal issues. The NCIYC, which is governed by a fifty-member board,
soon became affiliated with United National Indian Tribal Youth (UNITY), a nation-wide
group. A group of Indian college students established the North Carolina Native
American Council on Higher Education (NCNACHE) in 1986. Their primary objectives
were to provide a forum for Indian students on the state's various campuses, to promote
cultural awareness, and to improve the recruitment and retention of Indian college
students, who have a higher dropout rate than others. In the mid 1980s, older Native
Americans formed the North Carolina Indian Senior Citizens' Conference, designed to
focus attention on the needs of the elderly, such as health-care and housing. Two dozen
Indian business owners got together in 1990 and established the North Carolina Indian
Business Association (NCIBA) to increase access to capital and promote the economic
self-sufficiency of the Native American community. The NCIBA created a state-wide
business directory, listing more than 850 Indian-owned enterprises. The Association also
encouraged entrepreneurs to diversify their companies. In the early 1990s, about one-
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third of Native Aamerican businesses in the state were connected with the construction
industry, often competing against one another for contracts. The NCIBA wanted Indian
communities to work hard to stimulate and develop their internal economy, so that
businesses could cooperate with each other, and compete with others. 184
This intra-tribal organizational movement culminated in the establishment of the
North Carolina Commission oflndian Affairs (NCCIA). In the late 1960s, Native
Americans complained about their lack of representation in state government, which
lacked a department or office that dealt directly with Indian affairs. A group of Indians
representing the Haliwas, Coharies, Lumbees, and Waccamaws approached Governor
Robert Scott and the General Assembly about the possibility of establishing an office to
deal with their issues. The General Assembly appropriated $25,000 in 1971 for the
creation of the NCCIA, which became part of the North Carolina Department of
Administration. According to Senate Bill 642, which officially established the
Commission:
The purposes of the Commission shall be to deal fairly and effectively with Indian
affairs: to bring local, state, and federal resources into focus for the
implementation or continuation of meaningful programs for Indian citizens of the
State of North Carolina; to provide aid and protection for Indians as needs are
demonstrated; to prevent undue hardships; to assist Indian communities in social
and economic development; and to promote recognition of and the right of Indians
to pursue cultural and religious traditions considered by them to be sacred and
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The NCCIA initially focused most of its attention on the economic problems
plaguing Indian communities in the state, specifically targeting poverty, unemployment,
and inadequate housing. The Commission immediately requested federal funds
designated to help poor Native Americans. According to federal guidelines, Native
Americans could apply for financial aid two different ways. First, any recognized tribe
could ask for money from the BIA or other federal agency, such as the Department of
Education, that offered Indian programs. Second, individual "unrecognized" Indians
could also petition for aid. Since only the Cherokees possessed federal acknowledgment,
other North Carolina Indians had to apply as individuals. The process was complicated
and costly, especially given the fact that various federal agencies often defined Indianness
differently. The NCCIA, however, could act as an intermediary agency between the
government and North Carolina's Native Americans, requesting funds as bloc grants, then
dispersing them to Indian communities. In 1976, the Department of Housing and Urban
Development (HUD) designated the NCCIA a public housing agency, which allowed the
Commission to receive funds for the development of low-rent housing in poor areas. The
NCCIA also received a grant under the Comprehensive Employment and Training Act
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(CET A) to train poorly skilled Indians for the changing work-place. The BIA and the
Indian Health Council also provided monies for the establishment of other Native
American programs in North Carolina. 186
The NCCIA grew quickly in the 1970s and 1980s, adding new tribal and urban
members, expanding its workforce, and instituting new programs. The NCCIA expanded
from from seven employees to more than thirty by 1974. It spent more than $1.6 million
on Indian programs in 1976. In 1984, the NCCIA initiated an Economic Development
Program (EDP) to offer technical assistance and financial advice to Indian business
owners. Administrators of the EDP worked closely with the Indian Business
Administration, organizing seminars and workshops for entrepreneurs. The Educational
Talent Search (ETS) sought to reduce the High School dropout rate and increase the
number of Indians enrolling in college by recruiting promising youth between the ages of
11 and 27. The ETS targeted children from low-income families, especially those with
parents who had not gone to college. Program representatives visited schools, sponsored
tours of local colleges, and conducted financial aid workshops, teaching both parents and
children how to get money for education. In the 1990s, the United States Department of
Education subsidized the program, allocating more than $200,000 in 1999 alone. A
substance abuse program tried to reduce the rates of alcoholism and drug addiction
among Indians, a serious problem in many communities. A new Community Services

Greg Richardson, interview, 28 June 2001; Greensboro Daily News, 15
January 1978; NCCIA, Annual Report 1999-2000; Sider, Lumbee Indian Histories, 267;
Ross, American Indians in North Carolina, 71; North Carolina Department of
Administration, Division of Indian Affairs, Executive Director's Subject File, 1973-78,
Box 1.
186

157

operation offered transportation and delivered meals for the homebound and the elderly.
Funds from the Job Training Partnership Act (JTPA), a federal program, provided job
training and work opportunities for the unemployed. North Carolina Indians did not look
at these programs as handouts or charity, but rather as opportunities to lift themselves out
of poverty and dependence on others. 187
The establishment of the North Carolina Commission of Indian Affairs was a
watershed in the reshaping of Indian identity in the post-war era. 188 The very existence of
the NCCIA officially acknowledged that North Carolina possessed a large Native
American population. In the 1980s and 1990s, the NCCIA helped to unify North
Carolina Native Americans, promoting a state-wide pan-Indian identity. Previously
isolated and self-contained, Indians from separate communities in the state interacted
frequently, which allowed them to organize more effectively. And perhaps most
importantly, Native Americans finally had an official forum for addressing their concerns
and grievances. More than any other organization or association, the NCCIA played a
vital role in the resurgence of Native American identity in North Carolina, at least for the
groups who enjoyed state acknowledgment. Ironically, re-tribalization, or the
establishment of new tribal identities in the state, encouraged the emergence of a new
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pan-Indian identity as well, best symbolized by the NCCIA. 189
According to Greg Richardson, the current Executive Director, the NCCIA
adopted in 2000 two new areas of emphasis. First, the Commission wanted to develop
and train future tribal and community leaders. The individuals who directed the
organizational movement of the 1960s and 1970s were rapidly aging, and Richardson was
concerned about the future. The generation of tribal founders-people like Haliwa Chief
Richardson and Waccamaw Chief Freeman-were no longer able to govern, and Indian
communities needed new leaders. The NCCIA looked for fresh faces to replace those
who worked so hard during the 1960s and 1970s. After all, the opportunities that many
youth in North Carolina had in the 1990s, opportunities that there grandparents never had,
were a direct result of these men and women. 190
The NCCIA also targeted Native American health-care issues in 2000, a long time
problem in many communities. North Carolina Indians suffered from high rates of
asthma, heart disease, stroke, and substance abuse; they also lacked proper diets, partially
a result of poverty. In the late 1990s, one-third of the Indian families in Robeson County
had a history of diabetes. Indians, on average, had lower life expectancies. These were
not new issues. In the 1970s, more than seventy percent of the Indians in the state who
tried to enlist in the military failed the physical examination, easily the highest rate of any
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group. The NCCIA sponsored the first North Carolina American Indian Health Summit
in May of 2001. The two-day event, subtitled "Keeping the Circle Healthy," included a
series of experts who spoke about health issues. The seminars covered topics ranging
from infant care, to proper nutrition, to the prevention of heart disease. 191
Despite its success, the creation of the NCCIA, and its subsequent growth and
emergence as a major player in Native American affairs in the state, generated
controversy. Critics argued that the Commission divided North Carolina's Indian people.
Only representatives from state acknowledged tribes held seats on the NCCIA, and they
controlled recognition, giving them a great deal of power in defining Indianness. Groups
seeking recognition criticized the NCCIA's commissioners, arguing that they protected
their own personal and political agendas, rather than acting objectively. In the 1970s, for
example, Tuscarora Howard Brooks sued the NCCIA for refusing to meet with him and
failing to respond to the needs of his people. Other critics argued that the NCCIA was
too political, and members only served the interests of their friends and relatives. In
1975, Coharie Roscoe Jacobs Sr. wrote a letter to the governor contending that the
policies of the NCCIA splintered Indian people in his community, and the state. The
NCCIA, Jacobs asserted, consisted of individuals who protected their own interests, not
those of the state's Indian peoples. The critics vastly over-stated their cases. In general,
the commissioners pursued the interests of the state's Native American people. The main
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area of contention was the state acknowledgment process, which inevitably divided Tar
Heel Indian communities (see chapter 5). 192
The protesters and critics were very much in the minority, however, and the
NCCIA continued to grow, becoming a symbol of North Carolina Indian identity. By
2000, the NCCIA was firmly entrenched as a significant part of the North Carolina
Department of Administration, operating with an annual budget of about $5 million. The
Commission consists of representatives from the seven state-recognized tribes (the
Cherokees, Lumbees, Haliwa-Saponis, Waccamaw-Sioux, Coharies, Occaneechis, and
Meherrins) and four urban associations (TNAS, MNAA, GNAA, and CCAIP). Five nonIndian state officials, an appointee from both the lieutenant governor and the speaker of
the house, and ex-officio representatives from the North Carolina Native American Youth
Organization and the North Carolina Native American Council on Higher Education also
sit on the NCCIA. The Eastern Band of Cherokees officially joined the NCCIA, but they
are not very active. More concerned with federal agencies and programs, the Cherokees
occasionally left their seat on the Commission vacant. Each tribe and urban group elected
its own representative and set the term of office, usually between one and three years.
Along with its primary economic, educational, and health objectives, the Commission
recently entered the political field, often encouraging representatives from districts with a
significant Indian population to sponsor legislation in the General Assembly. In 2001, the
Commission issued a statement calling for a temporary moratorium on state executions,
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primarily because a disproportionate percentage of individuals on death-row were Native
Americans. That same year, the NCCIA also pushed legislation gave state-recognized
tribes more social and political sovereignty. One bill, for example, legally honored any
marriage sanctioned by a state tribe. The Commission also complained that the federal
census continued to undercount the number of Native Americans in the state, mostly
because the complicated system of racial designation confuses many citizens. According
to the 2000 census, 140,000 Tar Heels claimed to be at least part American Indian, but the
official state population was only listed at about 100,000. 193
Re-tribalization and the formation of inter-tribal groups led to Native American
political activism in the 1960s. Other national political groups also influenced North
Carolina Indians. The modem Indian rights movement symbolically began in 1961, when
leaders gathered in Chicago for an important inter-tribal conference. A few months later,
younger and more radical Indians, critical of the apparent passiveness of the "Uncle
Tomahawks"-a reference stolen from African American activists, via Harriet Beecher
Stowe, that referred to Indians who "sold-out" to whites-established the National Indian
Youth Conference (NIYC). Young Minneapolis Indians, upset by the racist practices of
local law enforcement officers, formed the American Indian Movement (AIM) in 1968.
AIM became the most visible of the new groups and was virtually synonymous with
national Indian activism, at least in the eyes of the mainstream media. 194
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Both within and outside of these associations, Native Americans across the
country organized their own protests, drawing attention to the needs of their people.
Indian activists often focused on the historical injustices committed against their
ancestors, such as the illegal confiscation of their land despite signed treaties with the
federal government. About eighty San Francisco Indian college students seized the
abandoned prison on Alcatraz Island in November of 1969 by claiming eminent domain,
the same legal right white Americans used in the eighteenth and nineteenth centuries to
take Native American land. The protesters, who belonged to the activist group Indians of
All Tribes, turned the occupation into a huge media event, staying on the island for nearly
two years. In another well-known incident, AIM members occupied a trading post in
1973 at Wounded Knee in South Dakota, home of the Sioux, who still claimed to own
millions of acres of land that the government illegally confiscated in the late 1800s. The
standoff between AIM and law enforcement officials eventually led to the death of
several Indians and two federal agents. Although Americans certainly did not agree with
either the actions or positions of groups like AIM, these protests forced many to
reconsider the past exploitation of Native Americans, and, more importantly, the current
situation on many reservations. 195
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North Carolina Native Americans, influenced by national civil rights protesters,
also became more politically active. In June of 1961, Helen Maynor (Lumbee) and W.R.
Richardson (Haliwa) participated in the Indian Conference at the University of Chicago.
Maynor actually helped plan the event, as well as a regional "pre-conference" in
Pembroke. Waccamaw-Siouan Chief W. J. Freeman traveled to Washington frequently
in the 1960s to participate in pan-Indian assemblies with other tribes. At these
gatherings, politically astute Indians taught others how to organize and push for change.
Chief Freeman often took his daughter, Priscilla, and others with him to these meetings.
In the late 1960s and 1970s, Priscilla became a significant figure in the reformulation of
Waccamaw identity, eventually becoming an influential chief. A Lumbee originally from
North Carolina was even instrumental in planning the occupation of Alcatraz. 196
In the late 1960s, Tar Heel Indian activists initially concentrated on suffrage.
White politicians in the South dominated local, county, and state governments, even in
the areas where minorities constituted the majority. Poll taxes, literacy clauses, and
property requirements designed primarily to keep African Americans away from the
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voting booth also disenfranchised Native Americans. One registrar told a North Carolina
Indian that he needed to recite the entire United States Constitution from memory in order
to register. When these methods failed, whites turned to violence to keep minority groups
away from the voting box and perpetuate their control of all levels of government. 197
The United States Congress passed legislation in the 1960s affording Native
Americans and other minorities new access to the political process. The Civil Rights Act
of 1964 made racial discrimination in public institutions illegal. Congress issued the
Indian Civil Rights Act in 1968, which extended full rights of citizenship to reservation
Native Americans. On the surface, the bill seemed innocent enough, but many Indian
activists actually opposed the 1968 act because it emphasized individual rights, a practice
that potentially threatened tribal sovereignty. For North Carolina Indians, however, the
most significant legislation of the 1960s was the Voting Rights Act of 1965, which gave
federal authorities the right to supervise voter registration. The act ultimately ended the
various practices that kept minorities in the South disenfranchised. In the 1970s, African
Americans, Native Americans, and other historically disadvantaged groups finally voiced
their civic opinions through the ballot box. 198
After the passage of the 1965 act, civil rights workers and Native American
activists organized a voter registration campaign in southeastern North Carolina. In 1966,
several Robeson County Indians formed the Lumbee Citizens' Council, designed mainly
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to educate and register voters. The Council later changed its name to Hope, Inc., fearing
that the old name closely resembled the White Citizens' Councils, organizations formed
by racist whites to protect segregation in the South. National activists also traveled to
southeastern North Carolina to help locals organize a voter registration drive during the
summer of 1967. That following October, local Indian Camell Locklear hosted a fish fry
to encourage local Native Americans to become more politically active; more than 800
attended. From March to October of that year, activists registered almost 2,400 Indians in
Robeson County alone. 199
The Lumbees allied with African Americans in Robeson County in 1968 to form a
grassroots political movement designed to elect non-whites to office. This alliance
marked a turning point. Previously, the Lumbees and other North Carolina Indians
actively resisted associating in any way with African Americans. By the 1960s, however,
North Carolina Indians felt more secure about their identity. Re-tribalization contributed
to that security, as Native Americans became more willing to work with blacks to seek
change. By the late 1960s, an alliance appeared strategically wise. Together, blacks and
Indians accounted for more than sixty percent of Robeson County's population in 1968.
The coalition ran a slate of candidates for local positions during the fall elections. Whites
in the county stepped up their resistance to change, however, and the campaign failed,
largely because non-whites were still too scared to vote and feared repercussions; whites
still controlled powerful local economic and political positions in the county. Brenda
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Brooks, a young Indian activist who registered hundreds of Indians, experienced the
pressure first-hand. When traveling around southeastern North Carolina, Brooks found
whites to be very resistant to her efforts. "Don't go to that damn house," one white
landowner told her as she tried to register a family. "They [the Indian family] live on my
damn farm and they vote the way I say vote. " 200
The Robeson Indians finally scored an important political victory in 1975. Even
after integration, most white children went to city schools while most Indian children
went to rural schools. The Robeson School Board, with the permission of the state
government, instituted a rule that allowed city residents to vote for both school boards.
The Lumbees called this "double-voting," as some parents, mostly whites, could vote in
two elections. The state government gave the county school board a lump-sum to
distribute to the various schools in Robeson based on needs. If whites controlled both
boards, they dictated school policy, as well as the allocation of funds throughout the
county. Local Native Americans challenged the legality of double-voting by filing a
lawsuit against the North Carolina State Board of Elections. In 1975, the United States
Circuit Court of Appeals declared double-voting unconstitutional, ending the practice.
The change allowed Lumbees to elect a number of Indians to the Robeson School Board
during the 1970s and 1980s, increasing their control over educational issues in the
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county. 201
Other than the defeat of double-voting, North Carolina Indians rarely enjoyed
political success in the 1970s. Nevertheless, author Karen Blu argues that the political
movement was significant. Because of the alliance, being non-white became an
important part of the identity of Robeson Indians, whereas previously the primary focus
had been on being non-black. The Indian and African American alliance was loose and
often strained, but also changed the way that Lumbees defined themselves. Working
together eased the tension between local blacks and Indians, but racism-on both
sides-unfortunately survived. Most importantly, the number of Indian voters did increase
substantially. In Robeson County alone, the number registered went up more than
twenty-five percent between 1966 and 1972. Because of this increase, white politicians
began paying attention to Indians. Native Americans still constituted only a small
minority, but state and local officials, including a few governors, began meeting with
tribal leaders in the 1970s. Robeson Indians won important local and county offices
during the 1970s and 1980s. Henry Ward Oxendine became the first Indian state
representative in the mid 1970s. Governor Jim Martin appointed Lumbee Dexter Brooks
to the North Carolina Superior Court in 1989-the first Indian to hold such a position. In
the 1990s, Indians captured more county-wide elections, including Clerk of Court in
1994. Lumbees also won all of the major political positions, including mayor, in the
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town of Pembroke. 202
A number of Robeson Indians broke away from the Lumbees in the early 1970s
and formed a new group, calling themselves Tuscaroras. Led by "Chief' Howard Brooks,
the Tuscaroras argued that white men created the name "Lumbee," which had no real
meaning. "Call us anything, but don't call us Lumbee," one Tuscarora man told a
reporter. "The word Lumbee has no historical significance, it came right out of the
bottom of the river. I want to know who I am." 203 The Tuscaroras emerged as the most
politically radical Indian group in North Carolina. Influenced by AIM, the Tuscaroras,
who were mostly young males, staged numerous protests. In March of 1973, they formed
a forty-vehicle caravan that paraded around Robeson County one night in support of
AIM's occupation of Wounded Knee. Protesters allegedly broke several windows in
Lumberton and threw rocks at a few cars, causing minor damage; eight teenagers were
arrested for vandalism. In April of 1972, Howard Brooks, wearing buckskins, a warbonnet, and carrying a ceremonial lance, led a contingent of about seventy-five
Tuscaroras and African Americans, including Golden Frinks of the Southern Christian
Leadership Conference, to Raleigh. They wanted to meet with both the NCCIA and the
governor. The group protested at the state capitol and handed out fliers to passers-by,
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asking for people of all races to support the Robeson County Indians. They demanded
basic human rights, the return of Indian land, and freedom from police harassment. "We
are no longer afraid," the flier read. "We can say what we want, and our demand is just:
We want Indian power in Robeson County." 204 Brooks also demanded that the
government return control of schools in Robeson County to Indians and that the state
officially recognize his people as Tuscaroras. 205
Both the NCCIA and the governor refused to meet with Brooks, arguing that he
did not represent a legitimate Indian group. According to commissioners, Brooks and his
followers were disgruntled Robeson County Lumbees who refused to use the appropriate
channels, not a separate tribe. Most Robeson Indians did not support Brooks and his
contingent, blaming them for starting more than thirty suspicious fires in Robeson County
in 1972 and 1973, but arson was never proven. The NCCIA and the state government
swore out a complaint against Brooks for holding a rally without a permit and damaging
state property. Brooks ultimately went back to Robeson County, angry about their
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apparent snub. 206
For a few months in late 1972 and 1973, the Tuscaroras attracted widespread
attention for their role in a national protest. In the fall of 1972, nationally-known AIM
leaders Vernon Bellecourt and Dennis Banks visited Robeson County. Bellecourt, Banks,
and several local Indians left North Carolina in October and went to Washington to
participate in the "Trail of Broken Treaties," a protest march that ended with the
occupation of the Bureau of Indian Affairs (BIA) office building. Determined to find
proof of corruption within the agency, the protesters stole thousands of documents from
the Bureau, fleeing the capital before they could be captured. In April of 1973, federal
agents found 4,000 pounds of stolen documents at a house in Maxton, North Carolina,
and arrested two local Tuscaroras, Keever Locklear and Dock Locklear, along with AIM
member William Sargent, for possession of stolen property. An all-white jury found that
the federal agents had tampered with the evidence and acquitted Sargent and both
Locklears in 1973. 207
Approximately 3,000 Native Americans living in Robeson County called
themselves Tuscaroras in the late 1970s. They lacked unity, however, and could not
agree on a common agenda, continuously splintering into small sub-groups. By the mid
1980s, there were five separate Tuscarora groups in southeastern North Carolina: the
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Eastern Carolina Tuscarora Indian Organization, the Hatteras Tuscarora Tribe, the
Drowning Creek (Lumber River) Tuscaroras, the Tuscarora Tribe of North Carolina, and
the Tuscarora Nation of North Carolina. But the Lumbees do not consider them a
separate tribe or community, as many of them are neighbors; some Tuscaroras and
Lumbees are even close relatives. The Tuscaroras could officially join the Lumbees if
they wanted to, but most refuse to enroll fearing that it would hurt their chances to earn
federal recognition, because of an unusual federal bill passed in 1956 that acknowledged
the fact that the Lumbees were Indians, but denied them any of the accompanying rights
and privileges (see Chapter 5). 208
The Tuscaroras and AIM attracted a lot of media attention in the 1970s, but the
African American Civil Rights movement influenced more North Carolina Indians. The
Tuscaroras represented the radical wing of Indian activism in North Carolina, as did AIM
nationally. These two groups could be compared to the Black Power advocates, the
radical wing of the African American movement. Most North Carolina Indians rejected
radicalism, preferring more conservative action, perhaps best symbolized by Martin
Luther King, Jr. A number of Tar Heel Indians greatly admired King, a southern
Christian who advocated peaceful resistance. In April of 1988, Lumbees even organized
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a march to observe the twentieth anniversary of the assassination of King. 209 Native
Americans in the state cited the Red Power as an influence less frequently and often in
passing. Overwhelmingly Protestant Christian and culturally conservative, North
Carolina Indians shied away from militant actions or confrontations. Some criticized
activist for their radical tactics and for trying to tell others how to be "real" Indians.
Elmer Hunt summed up the feelings of many Tar Heel Indians in 1972 when he blamed
AIM and "outside Indians" for stirring up trouble in Robeson County. "They [AIM
members] don't have anything to offer us because we've been out of teepees a long time.
I think they should go back to Wounded Knee or Pine Ridge or wherever they came
from." 210 North Carolina Native Americans gave more credit to local tribal elders and
leaders, such as W.R. Richardson and Priscilla Freeman, for the progress made in the last
thirty years. The Red Power movement was certainly significant nationally, but appears
to have played less of a role in eastern North Carolina. 211
The North Carolina Cherokees also became more politically active in the post-war
years. Veterans, who returned to the reservation ready to enact change, often led the way.
Although they were American citizens, the Cherokees, like other southern non-whites,
could not vote. White registrars kept them away from the polls through a variety of
dishonest practices. One Swain County registrar asked Cherokee John Gloyne to read

The event also honored Julian Pierce, a local Native American candidate for
Superior Court Judge who had been murdered earlier in the year.
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and interpret a passage from a legal book. Gloyne, an educated veteran who eventually
became a trustee of Western Carolina University, did so, but the registrar still refused to
register him. Cherokee vets organized protests, hired lawyers, contacted the media, and
lobbied politicians. Eventually, they finally won the right to vote. The Eastern Band, like
other North Carolina tribes, preferred conservative activism over extremism. The
Cherokee welcomed moderate groups, like the National Congress of American Indians
(NCAI) and the United South and Eastern Tribes, but rebuffed AIM representatives. The
Cherokee even hosted a NCAI meeting in 1962, the first one held east of the Mississippi
River. In the 1960s and 1970s, however, the Cherokees often ran radical activists off of
their reservation. 212
Indian political activism peaked in North Carolina in the early 1970s. Since then,
North Carolina Indians have only occasionally staged protests. In the early 1980s, the
IUC attracted media attention by demanding that the state change the name of one of its
highways. The North Carolina Department of Transportation (NCDOT) had designated a
stretch of Highway 74 "Andrew Jackson Highway" in 1963. The road runs along the
southern border of the state through several counties containing substantial Indian
populations. Protesters wanted NCDOT to rename the stretch "Native American
Highway," or some other variation of that same theme. The initial movement waned, but
in the 1990s, another group, led by Robert Chavis, revived the protest. Chavis was
influenced by current events. "I saw what the Cuban-Americans did with Elian Gonzalez
and what blacks did in South Carolina with the Confederate flag, and it looked like a
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good time to bring things up," he told a reporter. "I sense a little more empathy for the
minority." 213 To many white southerners, Jackson was a frontier hero and one of the most
popular American presidents. North Carolinians were especially proud of "Old Hickory,"
arguing with South Carolina over his exact birthplace, which was somewhere along the
border between the two states. American Indians, however, felt quite differently about
him. In 1832, the United States Supreme Court ruled that the federal government could
not forcibly take Cherokee land, a ruling that seemed to protect the Cherokees from
removal. Ignoring the decision, Jackson supposedly remarked, "[Chief John] Marshall
has made his decision, now let him enforce it!" Jackson subsequently became the
primary figure during the period of removal, when the federal army forced thousands of
southern Indians, including the Cherokees, to leave their homelands and move to new
lands in the West. Chavis summed up the feelings of many Native Americans regarding
the former president. "Andrew Jackson is no hero to us. He's like Hitler. He's a
killer." 214
In the late 1980s, two young Indians made a major political statement in Robeson
County. Eddy Hatcher and Timothy Jacobs, both Tuscaroras, seized the offices of The
Robesonian, a Lumberton newspaper, holding seventeen employees hostage for about ten
hours on 1 February 1988. Hatcher and Jacobs demanded that Governor Jim Martin
investigate corruption in the Robeson County Sheriff's Department, most notably a
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connection with the illegal drug trade. The two men also demanded that state authorities
investigate the recent deaths of two Indians and an African American, all three of whom
were shot by local police. Several studies conducted in the 1980s had also concluded that
the justice system in Robeson discriminated against minorities, especially Native
Americans. There were also a number of unsolved murders in Robeson County during
the decade; most of the victims were Indians. Many in the county, including some
prominent whites, identified with their plight, but not their methods. Even one of the
hostages, The Robesonian's editor Bob Home, sympathized with the two men. A federal
jury eventually acquitted both Hatcher and Jacobs on charges of kidnapping. 215
Since the 1970s, however, radical political activism has become the exception,
rather than the rule, within North Carolina Indian communities. Most Tar Heel Indians
prefer to work within the system, filing grievances and lawsuits, lobbying local
politicians, and trying to get their own candidates elected. With the NCCIA, they had
direct input into the political process. Re-tribalization and inter-tribal organization
allowed Indians to work together and act as a modem interest group. And in the 1980s
and 1990s, politicians hated to say no to interest groups, especially organized minorities.
North Carolina Indians, therefore, incorporated this political strategy into their definition
of identity; they became a de facto political action committee. This, however, was only
the first step in the reshaping of Tar Heel Indian identity.
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Chapter IV

The Indian Cultural Renaissance

If Robeson County Indians want to wear feathers that is their
business. 216
Lumbee Bruce Barton, 1973

The social turmoil of the 1960s rekindled national interest in Native American
history and culture. Americans, disillusioned by the Vietnam War, racial strife, and
modem commercialism looked to Native Americans as symbols of a simpler, perhaps
more spiritual, era. Indian art flourished and gained mainstream and critical acceptance.
Indian writers, such as M. Scott Momaday, James Welch, and Gerald Vizenor, earned
national acclaim. Momaday, a Kiowa, won the Pulitzer Prize in literature in 1968 for his
novel House Made of Dawn. In the 1980s, Louise Erdrich and Susan Power (Standing
Rock Sioux) received praise for their work. Erdrich, part Chippewa, won the National
Book Critics Award for Fiction in 1985 for her novel Love Medicine. Vine Deloria Jr.'s
non-fiction work Custer Died for Your Sins attracted national attention in 1969 for its
scathing critique of Indian-white relations in American history. Historian Dee Brown's
Bury My Heart at Wounded Knee, a history of the Plains Indian wars, became a bestseller in 1969. Native American musicians, such as Buffy Sainte-Marie, also enjoyed
success in the 1970s. Native American paintings, crafts, sculptures, artifacts, and relics,
some quite expensive, filled gift boutiques and the homes of the wealthy. Much of this
renaissance focused on the Great Plains Indian tribes of the nineteenth century, a way of
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life that was based on the horse (a European import) and limited to a specific geographic
area during a particular historical time. In reality, very few Native Americans actually
shared the cultural tradition of the nineteenth-century Plains Indians, but that did not
seem to matter as Indian culture captured the attention of many Americans in the
1970s. 217
This renewed interest influenced individuals and groups throughout all levels of
American society. Powwows became popular tourist attractions. On reservations and in
the cities, individuals claiming Indian heritage wore feathers, headdresses, war-bonnets,
mocassins, and fringed jackets. Native American culture even affected mainstream
fashion trends, especially on college campuses, where white students often wore
traditional Indian jewelry. New Agers, looking to get back in touch with Mother Earth
and arguing that commercialization destroyed spirituality, appropriated-or more
accurately altered and adapted-some of the spiritual beliefs of America's first inhabitants.
Environmentalists, protesting against the destruction of the planet, idealized Indian
culture and history and harkened back to a time when Native Americans supposedly lived
in harmony with nature. To these eco-activists, the plight of American Indians was a
metaphor for the age of industrialization and the rape of the planet. A popular 1970s
television campaign against litter featured a Native American in Plains regalia weeping at
the sight of trash along a highway. The symbolism was obvious: the commercialism of
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modem society threatened the beauty of nature, represented by Indian culture.
Environmentalists frequently quoted from Chief Seattle's famous speech, where, in
explaining Indian philosophy, he supposedly observed that "We are part of the earth and
it is part of us," a catchphrase that found its way onto tee-shirts and bumper-stickers.
According to author Fergus Bordewich a white documentary film-maker actually wrote
the speech in 1972, which others subsequently attributed to Seattle. Ironically, most of
these groups who celebrated indigenous culture rarely engaged Native Americans.
According to historian Philip Deloria, they "played Indian" to escape modem society. 218
The motion picture industry contributed to this cultural make-over, as directors
made westerns that portrayed American Indians as innocent victims rather than hostile
savages. Arthur Penn's Little Big Man, released in 1969, typified the trend toward
historical revisionism. In the film, Dustin Hoffman stars as the last living survivor of the
Battle of Little Big Hom, where George Armstrong Custer made his ill-fated attack. The
movie reverses the traditional stereotypes of Hollywood westerns, with the Native
Americans now the good guys, and the calvary characterized as violent and savage. The
trend continued into the following decades. Kevin Costner's Dances With Wolves, a
1990 re-examination of nineteenth-century Sioux culture, achieved box office and critical
success, winning several major awards. According to Haliwa Greg Richardson, "What
Roots did for the African American community, Dances did for the American Indian

Deloria, Playing Indian, 154-68; Nagel, American Indian Ethnic Renewal, 247,
196; Hertzberg, The Search for an American Indian Identity. 296-300; Olson, Native
Americans,165-171; Vickers, Native American Identities, 159-61; Bordewich, Killing the
White Man's Indian, 10, 132, 204-239; Deloria and Lytle, The Nations Within, 240.
218

179

community," despite heavy criticism of the film from historians and other scholars. 219
Hollywood revisionism was often overly romantic and paternalistic and treated Native
Americans as passive victims, an interpretation that was just as one-dimensional as the
old stereotype of the "blood-thirsty savage."
In the 1960s and 1970s, a more generalized national Indian identity and culture,
often referred to as pan-Indianism, emerged in America. Pan-Indianism blended elements
from a variety of indigenous traditions to form a new Native American culture. The
image of the Plains Indians-the proud warrior atop a horse wearing a feathered
headdress-dominated this new cultural identity. Native Americans, therefore,
appropriated the white stereotype of Indian identity into their new cultural construct. Eric
Hobsbawm and Terence Ranser referred to this as the "invention" of tradition-the
construction or reconstruction of rituals, practices, and beliefs. According to the authors,
this was normal, even healthy; tradition established social cohesion. 220
Other American Indians in the South experienced a similar cultural revival in the
1960s and 1970s. In South Carolina, Indian communities began organizing powwows. In
Alabama, the Poarch Creek Indians revived traditional arts and crafts. According to
Helen Rountree, Virginia Native Americans also reorganized and publicly asserted their
Indianness after World War II. One group even contacted the Haliwas and the Lumbees
about possibly reforming the Powhatan Confederacy, an alliance of Indian villages that
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controlled much of present-day southeastern Virginia and northeastern North Carolina in
the 1600s. After 1970, the number of intertribal art shows in the South increased
dramatically, which intensified the debate over the authenticity of "Indian-made" goods.
Across the South, Native Americans rediscovered and celebrated their cultural heritage
and history, often basing these celebrations on pan-Indian culture. 221
The emergence of a generalized national Indian identity and the Native American
cultural renaissance became a popular topic for authors and scholars, several of whom
tried to explain the mechanisms that drove this phenomenon. Historian Alvin Josephy
contends that improved transportation and communication technologies, government
programs, improvements in education, and the demand for political inclusion all led to
the rise of modem pan-Indianism. Hazel Hertzberg and others reached similar
conclusions. In the most detailed examination of Indian ethnic renewal, Joane Nagel
asserts that federal Indian policy, changes in post World War II American ethnic politics,
and the Red Power movement of the 1960s and 1970s were the most vital forces in the
Indian cultural renaissance. Nagel contends that "the American Indian ethnic renewal
arose, in part, as an unintended consequence of assimilationist federal Indian policies that
forced schooling and English on tribal children, encouraged urban relocation of Indian
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adults, and funded reservation and urban organizations and programs." 222 In other words,
Nagle contends that federal policies, such as the Dawes Act, the Boarding School
program, and Termination, sowed the seeds of the cultural rebirth. These seeds
eventually blossomed into the Red Power movement of the 1960s and 1970s, which in
tum led to the Indian cultural renaissance, prompting a surge in racial and ethnic pride.
Most scholars examining the cultural revival naturally focused on federally recognized
Native Americans living on reservations. Such studies are obviously important and
beneficial, but may overlook the diversity of Indian culture while looking for general
trends, or ignore Native Americans who lack federal recognition, such as those in eastern
North Carolina. 223
This post-war cultural rediscovery was not limited to American Indians. The
Civil Rights Movement renewed interest in African culture in the 1960s. Black activists
wore traditional African clothing and jewelry and gave their children African names.
Universities started African Studies programs. The similarities between the Indian and
African cultural revivals were striking. Both started as political movements, eventually
turning into cultural ones. Both were based on "pan-cultural" themes, despite the fact
that, traditionally, there was no such thing as an "African" or "Indian" culture, but rather
many different ones. The African American movement was heavily influenced by
Swahili/fanzanian culture, while the Native American revival was obviously influenced
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by the lifestyle of the Great Plains tribes. And, finally, both gained mainstream and
critical acceptance. African art, dance, jewelry, literature, music, and dress became
accepted by many middle.:.class Americans. In Pan Africanism in the African Diaspora:
An Analysis of Modem Afrocentric Political Movements, Ronald Walters concludes that
African culture is a vital component of modem black identity in the United States,
arguing that "there is still a predominant African dimension to the identity of the Black
man and woman in the Diaspora today that overwhelms the other dimensions of birth,
physical make-up, language, and even nationality."224
In North Carolina, individuals claiming Indianness became more interested and
more aware of Native American history and tradition in the late 1960s. Two forces drove
this renaissance in the Tar Heel state. First, re-tribalization and the political movements
of the 1960s, both nationally and in the state, aroused interest and pride in Indian culture;
many individuals became genuinely curious about their heritage. Secondly, Native
Americans in the state also wanted to prove their Indianness to skeptics. Cultural pride
and racism drove this desire in the 1950s and 1960s; the pursuit of federal
acknowledgment took over in the 1970s, 1980s and 1990s. North Carolina Indians, like
most Indians east of the Mississippi River, were not "real" in the minds of whites. They
never wore large feathered headdresses or lived in conical teepees, even during the precontact period. Furthermore, according to non-Indian stereotypes and prejudices, Indian
culture is static. These two forces came together in the late 1960s and inspired a Native
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American cultural renaissance in central and eastern North Carolina. 225
There was, however, a problem. North Carolina Indians lost most of their
traditional culture in the nineteenth century. They lived-or at least appeared to live-like
other southerners. To overcome this problem, Tar Heel Indians adopted two strategies.
First, they looked inward for the few traditions that survived into the twentieth century.
For example, many Haliwa men, such as Claude Richardson, still carved soapstone and
wood. Waccamaw women continued to weave baskets and make quilts. Many of these
traditions, such as quilting, were not uniquely Native American, but combined European
elements. Nevertheless, they symbolized Indian culture. Some Lumbees still used
traditional herbal cures and medicinal plants, such as boreset, goldenrod, stargrass, sage,
and calmus root. Other traditional cultural remnants included bead and leather works.
North Carolina Indians worked hard to preserve these cultural holdovers, using them as
markers of Indianness. Second, North Carolina Indians partially based their cultural
revival on pan-Indian themes. They were influenced by both Plains culture, such as
clothing and feathered headdresses, and Southeastern Indian culture and mythology,
which made more sense, at least geographically; most North Carolina Native Americans
probably descended from Southeastern tribes. 226

225

Shirley Jacobs Freeman, interview, 28 September 1996; Dial and Eliades, Only
Land I Know, 163-72; News and Observer, 25 September 1980; Hazel, '"Black, White &
Other,"'37; Ross, American Indians in North Carolina, 72.
226

Brenda Brooks, interview, November 1972; Greensboro Daily News, 17
January 1971; Fayetteville Observer, 21 October 1979; A. Everette James, Jr., "Claude
Richardson: Haliwa-Saponi Carver," North Carolina Folklore Journal 40 (1993): 91-96;
Paul K. Vestal, Jr., "Herb Workers in Scotland and Robeson Counties," North Carolina
Folklore Journal 21 (1973): 166-70; Center for Urban Affairs, Paths Toward Freedom,
184

Native American art contributed to this revival. Indian artwork, particularly
pottery, sculptures, and paintings gained increasing popularity in the 1960s. By the
1980s, museums in North Carolina frequently held exhibits by such Tar Heel Indian
artists as Patricia Richardson (Coharie) and Arnold Richardson (Haliwa). The Guilford
Native American Art Gallery in Greensboro Cultural Center was one of the main venues
for the display of Tar Heel Indian art. In 1998, for example, the gallery hosted an exhibit
by Haliwa artist C. M. "Dreamweaver" Cooper entitled "Singing the Blues, Painting the
Reds." Much of this work reflected similar themes, such as the retention of Indianness in
modem America and the difficulties associated with living in two separate cultural
worlds. Native American paintings, pottery, and baskets became so popular that
controversy arose regarding authenticity. Indian artists and craftsmen complained that
others posed as Native Americans in order to sell their goods at a higher price. The
debate occasionally plunged into the quicksand of "blood quantum" arguments, where
artists with a higher degree of "blood" claimed to be more authentic. Like much of the
national debate on identity, this development often pitted federally recognized versus
non-recognized tribes, and symbolized the ongoing debate over the definition of
Indianness. 227
Most North Carolina Indian tribes and Indian communities initiated programs in
the 1970s to preserve and teach cultural traditions. The Haliwas received a federal
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education grant in 1973 to teach traditional beadwork, pottery, basketry, and other arts
and crafts. The tribe also organized the Red Earth Youth Council, which taught young
people about Indian culture. In the program, children sang, made tribal regalia, and
learned arts and crafts, such as basketry. In the early 1970s, a group of Robeson Indians
developed plans to open an alternative school, called the Henry Berry Lowrie College, to
teach people how to "be Indian." The college was an outgrowth of the Longhouse
Movement where Robeson Indians, mostly Tuscaroras, held cultural awareness classes on
Saturdays that taught children Indian songs, dances, arts and crafts, and oral traditions.
The Coharie Tribal Council introduced an arts and crafts cultural enrichment program.
The Waccamaw daycare center regularly ran cultural classes, teaching such skills as shellwork and pottery. Occaneechi John "Blackfeather" Jeffries helped form the Traditional
Occaneechi Heritage Association in the 1990s, a non-profit group determined to preserve
Indian culture. The group announced plans to build a historical reconstruction of an early
eighteenth century Indian village on a wooded five-acre lot on the banks of the Eno River
in Orange County. In November of 2001, the Occaneechis staged a living history reenactment at their village, serving traditional foods prepared in a cooking pit, selling
crafts, and dancing. The event, open to the public, also attempted to assert their
Indianness to others. All of these programs combined the various strands of the cultural
revival in the state: traditional southeastern culture, pan-Indian customs, and holdovers
from North Carolina's indigenous tribes. The efforts to recover, protect, and express
Indian culture generally met with success; basket-making, quilting, beadwork, leatherwork, and pottery, among others, thrived. Across the state, North Carolina Indians

186

became more interested in preserving their culture. "It looks like the older you get, you
start to think more about your ancestors and you get a little more interested in all that,"
according to Occaneechi Richard Enoch, who hoped to build a museum and cultural
center in Alamance County."228
Because of this increasing popularity, North Carolina Native Americans
established museums to display their arts and crafts to the public. In 1969, the Lumbees
announced plans to create their own museum at Pembroke State University. The Indian
Museum of the Carolinas opened in 1972 with more than 150,000 artifacts from several
counties in North and South Carolina. The Native American Resource Center, housed in
the Old Main building on the campus, opened in 1979, with a special emphasis on eastern
North Carolina Indians. Several tribes and urban organizations developed plans in the
1980s for a fifty million dollar North Carolina Indian Cultural Center to be established in
Robeson County. The NCCIA appropriated $550,000 in 1985 to purchase and develop a
500 acre site near Interstate 95, a major north-south highway. The planned center
included a museum, outdoor exhibits, a reproduction of a nineteenth century American
Indian village, a hotel, and recreational facilities. Unfortunately, the development of the
facility stalled because of internal division on the steering committee and a shortage of
funds. At the tum of the twenty-first century, the future of the cultural center remained
somewhat in doubt, but state Indian leaders were still determined to establish it as a
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regional and national tourist attraction. Other, smaller museums opened in Indian
communities and some larger cities, such as Greensboro. The major state museums in
Raleigh and Charlotte also occasionally held Native American exhibits. 229
The development of tribal historical dramas contributed to the renewed interest in
Native American history and culture. The Indians of Robeson County, inspired by the
popularity of Paul Green's outdoor drama "The Lost Colony," staged their own historical
play in 1940. "The Life Story of a People," written and directed by Ella C. Deloria (Ella
was the sister of noted author Vine Deloria and the aunt of Philip Deloria and Vine
Deloria, Jr.), celebrated the history of Indians in Robeson County, while stressing their
cooperation with whites. The play's themes partially reflected Deloria's own
background. Born in 1889, Deloria, a Yankton-Sioux, was the daughter of an
Episcopalian minister. She studied with noted anthropologist Franz Boas before working
as a research specialist in ethnology and linguistics for the Department of Anthropology
at Columbia University. Deloria's work was instrumental in the preservation of the Sioux
language. The script emphasized the supposed connection between the Robeson Indians
and the "Lost Colony" and stressed Indian patriotism, Americanism, and Christianity,
which pleased the local Indians. The whole community got involved in the play, with
Indian college students cast in most of the roles. "A Life Story" was advertised as an
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"authentic" production of Indian history and culture, but characters wore feathered
headdresses and Plains Indian regalia. The play, staged in the gym on the Pembroke State
campus, ran three nights in December, drew large multiracial crowds, and made statewide news, even receiving a favorable review in the Raleigh News and Observer. In
1941, the Robeson Indians again staged "A Life Story," but the production was
subsequently canceled because of World War 11. 230
A group of Lumbees formed the Robeson County Historical Drama, Inc. in the
late 1960s to plan a new production. They asked Paul Green, who lived and worked in
Chapel Hill, to write the script. Green declined, but recommended North Carolina
Central professor Randolph Umberger, who agreed and began working on a draft. The
drama society accepted Umberger's script and planned to open the drama in 1973, but
production problems delayed the opening. "Strike at the Wind" finally debuted in
Pembroke in 1976, receiving positive reviews. That same year, construction started on a
new 1,300 seat amphitheater, which ultimately became the permanent home of the play.
Unlike Deloria's script, "Strike" focused on the Lowrie legend and emphasized the
Lumbees' Indian heritage, rather than their mixed-ancestry. The thematic change
illustrated the cultural and social change of the previous thirty years. In the early 1940s,
"A Life Story" implied a mixed Indian-white heritage. "Strike" downplayed the Lost
Colony tale and featured the renegade hero Lowrie, who challenged the white power
structure in the state, thus emphasizing the Lumbees' Indian heritage and minimizing the

News and Observer, 6 December 1940, 28 November 1940, 5 December 1941;
Charlotte Observer, 5 December 1940; Lumbee River Legal Services, The Lumbee
Petition, 88-91.
230

189

interracial theme of the earlier production. The play enjoyed financial success and
continued to consist of a majority Native American staff and cast, running every year
from July to September in Robeson County. It was even performed at the 1982 World's
Fair in Knoxville, Tennessee. 231
The success of the Cherokee drama "Unto These Hills" also inspired the
Lumbees. The Eastern Band first staged an outdoor production in 1935. The play, "Spirit
of the Great Smokies," was such a success, it ran again in 1937. The war suspended the
production, as it did the first Robeson County play. In the late 1940s, a group of mostly
white businessmen formed the Cherokee Historical Association (CHA) and encouraged
the tribe to revive the drama hoping that it would attract tourists. The CHA even helped
finance the play and the construction of a beautiful new 2,900 seat mountainside theater.
"Unto These Hills" opened in 1950 to large crowds and rave reviews; it drew more than
100,000 spectators the first season. 232
The play' s success encouraged tribal members and the CHA to pursue other
tourist-related economic endeavors. They renovated the local Museum of Cherokee
History and built Oconaluftee, a working recreation of an eighteenth-century tribal
village. The tourist economy exploded during the post-war years, encouraging the
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cultural renaissance in western North Carolina. But the accompanying changes
exacerbated old divisions among the Cherokees. Some tribal members profited greatly
from the changes while others remained poor. More "traditional" Cherokees-often
defined as those with more "blood," but this was not always the case-criticized the
marketing of their traditions, further arguing that the tourist economy was not even based
on Cherokee history. Indeed, many of the souvenir stores that opened on the reservation
sold arts and crafts unrelated to Cherokee culture; some were even imported from
overseas. Tribal "chiefs" posed for pictures with tourists wearing Plains-style regalia
standing beside tepees. But most Cherokees understood the charade; they knew the
difference between their history and their merchandising. The were merely giving the
white tourists what they wanted. One "chief' conducted an experiment to test this theory.
One day, he wore traditional Cherokee clothing and made only three dollars posing for
pictures. The next day, he dressed in colorful Plains garments and made more than eighty
dollars. Moreover, tourist dollars helped preserve authentic Cherokee culture; basketmaking, a real tradition, became popular again, and more people began speaking
Cherokee. "Why do people think you have to be poor to preserve your culture?"
Cherokee Henry Lambert told an Atlanta reporter in 1998. "You can do a lot more to
preserve your culture if you've got money." 233
Some Robeson Indians, also fearing the commercialization of their culture,
initially protested the development of "Strike at the Wind." They worried that white
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professionals and businessmen might eventually take over the production. In retrospect,
however, the drama economically and socially benefitted the tribe and helped solidify
their image as Indians. Playing off this success, other groups considered their own
dramas. The Waccamaw-Sioux staged a production of "Over the Water" during their
yearly powwows in the 1980s. The play explored the Waccamaw origin myth.
According to the legend, two lovers got into an argument many years ago. The woman
prayed for protection to Great Eagle, who responded by creating Lake Waccamaw, the
culture hearth and namesake of the tribe. The development and production of historical
dramas like "Strike at the Wind" and "Over the Water" gave Native Americans a greater
public voice and allowed them to present their own version of their history and culture to
non-Indians. 234
Native Americans in eastern North Carolina also revived the tradition of adopting
an Indian name. On a special day, individuals entered a scared circle, where a tribal elder
gave him or her a new Indian name. In June of 1999, for example, nine Lumbee Indians
participated in a naming ritual in which they received a new name. These rituals may or
may not have been common in the colonial era, but had certainly disappeared in eastern
North Carolina by the late nineteenth and twentieth centuries. In the late 1900s, however,
they became increasingly common, and many North Carolina Indians adopted traditional
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Native American names, a practice symbolic of the overall cultural revival. 235
The renewed interest in Indian material culture even affected long dead Native
Americans. In the 1970s, some Tar Heel Indians demanded more control over the
skeletal remains of their ancestors and other sacred buried objects. The North Carolina
General Assembly passed two bills in the early 1980s regarding procedures for dealing
with Indian artifacts: the Archaeological Resources Protection Act and the Unmarked
Burial and Unmarked Skeletal Remains Protection Act. The bills allowed excavations,
but required archaeologists to consult with the appropriate tribe and the state Indian
commission about the handling and disposition of human remains and artifacts.
Eventually, the federal government established procedures. North Carolina led southern
states in passing such legislation, but others soon followed. President George Herbert
Walker Bush signed the Native American Graves Protection and Repatriation Act in
1989, outlining federal guidelines for the handling of Native American burial grounds. 236
Traditionally the use of an Indian language was a strong marker of Native
American identity. But most North Carolina Indians lost their traditional tribal languages
sometime in the 1800s. By the early 1900s, Tar Heel Indians, with the exception of a few
Cherokees, only spoke English. In Robeson County, however, the Lumbees maintained a
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distinct dialect that may be partially based on Indian linguistic traditions. Present-day
Robeson County was centrally located between indigenous tribes who spoke Algonkian,
Siouan, and Iroquoian languages. All of these traditional tribal languages perhaps
influenced the current English spoken by the Lumbees. Old English also played a role in
the development of Lumbee speech patterns. Walt Wolfram, a linguist and Professor of
English at North Carolina State University in Raleigh, spent years studying Lumbee
speech patterns. Wolfram concludes that the Lumbee dialect is unique, easily
recognizable by non-Indian residents of Robeson County, and a vital element of their
tribal identity. A couple of characteristics make the dialect distinctive. First, the
Lumbees use a unique vocabualry. For example, they call sling shots "juvembers," coffee
with sugar "ellick," and a bad omen a "toten." Second, and according to Wolfram most
importantly, Lumbees employ creative sentence constructions, such as the frequent use of
the verb "be" in perfect constructions; Lumbees say ''I'm been there" and "we're been
there" instead of "I've been there" and "we've been there." 237
Wolfram argues that Lumbee English placed the community in what he terms
"double-jeopardy." Their early adoption of English fueled criticism that they were not
"real Indians" and hindered efforts to earn federal recognition. After all, critics argue,
they do not have a tribal language, how can they be Native Americans? At the same time,
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schools dismiss the Lumbee dialect poor English. Nevertheless, Wolfram's studies
conclude that Lumbee English is important to their Indianness. In his research, he shows
that whites, blacks, and Indians from Robeson County easily recognized the Lumbee
dialect. 238 Furthermore, Lumbees insist that they speak a distinctive "language" that
signifies their tribal identity. "That's [the Lumbee dialect] how we recognize who we are,
not by looking at someone," one told Wolfram. "We know who we are by our language.

If we're anywhere in the country and hear ourselves speak, we know exactly who we
are."239
Of all the outward manifestations of the resurgence of American Indian culture in
eastern North Carolina, the contemporary tribal powwow is easily the most visible and
significant. Historically, a powwow meant many different things in Indian culture. The
term "powwow" originated from the Narragansett word "pauau," which referred to a
shaman, teacher, or dream, depending on context. Most European colonists, and later
Americans, associated the term with another definition-an Indian gathering. Native
Americans held powwows for a number of reasons, such as the end of the harvest season,
a time of renewal and celebration. The modem powwow grew out of the Great Plains
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region in the late nineteenth century. 240
Community celebrations and festivals were not new to the Indians of eastern
North Carolina. In the late nineteenth and early twentieth centuries, some Native
American communities, such as those in Sampson County, frequently organized fall
"Clan Days." As the twentieth century progressed, Indian homecomings, such as the
annual Lumbee reunion, grew in popularity. Church picnics, end of school festivals, and
large family and neighborhood gatherings commonly occurred in Indian communities
during the first half of the twentieth century. Although all of these festivities included
some reference to, and manifestation of, Native American culture and heritage, they were
primarily community events, and more associated with internal expressions of identity
and neighborhood unity, rather than public assertions or exhibitions. In the late 1960s, as
the trend toward tribal reformation in eastern North Carolina peaked and community
schools closed, Tar Heel Indians organized new festivals, with a more outward expression
of Indian identity. 241
In eastern North Carolina, the Haliwa-Saponis first resurrected the powwow. The
tribe held their first modem powwow in April of 1967 on the old Haliwa school grounds.
Tribal members opened the ceremonies with a Christian prayer, the pledge of allegiance,
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and the Star Spangled Banner; a war dance followed. Haliwa chiefs and tribal elders
wore traditional Plains regalia, with feathered headdresses and war-bonnets. Other
Haliwas dressed similarly (see figure 19, figure 20, and figure 21, pages 198-200). 242
The Haliwas' 1973 powwow was a significant event in their tribal history. The
North Carolina governor, Jim Holshouser, as well as representatives from the Cherokees,
Lumbees, Seminoles, Creeks, Narragansetts, Mattaponis, and Chickahominies attended
the event, which drew about 5,000 visitors. The governor symbolically smoked a peace
pipe with Haliwa Chief W. R. Richardson. The following year, Haliwa officials unfurled
the first tribal flag, which was red and yellow with com and tobacco emblems and had
two dates stitched on it: 1953, when the Haliwas first organized, and 1965, when they
earned state recognition. The success of these powwows signified that many North
Carolinians recognized the Haliwas as a real Indian tribe. Their annual powwow
continued to grow, attracting thousands of spectators and tribal representatives from
across the country. It became the primary unifying force in the community. "This is what
holds our people together" said one Haliwa. "More people come home for this than
Christmas. " 243
Priscilla Freeman, the chief's daughter, led a group that organized the first modem
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Figure 19: Haliwa powwow dancers I. Haliwa dancers at the 1968 powwow.
Note the use of Plains Indian regalia. Photo courtesy of the State Archives of
North Carolina.
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Figure 20: Haliwa powwow dancers II. Another picture from the 1968 powwow.
Photo courtesy of the State Archives of North Carolina.
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Figure 21: Haliwa powwow dancers ID. Photo courtesy of the State Archives of
North Carolina.
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Waccamaw-Sioux powwow in 1970. Freeman convinced International Paper to donate
five acres of land where the tribe could stage their yearly festival. Ironically, paper and
lumber companies, such as International, took much of the nearby land away from local
Native Americans in the early 1900s. Anthropologist Patricia Lerch argues that the
festivals were vital to the Waccamaw sense of self-identity, despite the fact that they
borrowed heavily from the traditions of other tribes. After the closing of the schools,
powwows became a new representation of identity for the tribe, a way of publicly
asserting their Indianess. According to Lerch, "the Waccamaws have adopted the
powwow complex with its pan-Indian features as a way to communicate their presence to
their neighbors but, as in the past, they have chosen to do so through the explicit
expression of themselves as Indian people." 244
The Waccamaw powwow changed dramatically between the 1970s and 1990s. In
one article, Lerch compared two of the festivals to illustrate the transformation. In 1970,
the event resembled a large family gathering, attracting only Native Americans. The
drummers played for free and the dancers danced for fun. The overall theme celebrated
the revival of Indian culture. The 1991 powwow, however, was noticeably different. It
was open to the public, drawing hundreds of non-Indians. The drummers were paid for
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their services and contestants danced for cash prizes, as well as for fun. The theme was
still the celebration of Indianness, but it was also about asserting that identity to
outsiders. 245
Other Indian communities in the state also organized powwows and other
traditional cultural events in the 1970s. Native Americans in Robeson County had a long
history of community festivals and gatherings. The tradition of homecoming, for
example, dates back to at least 1940. The Lumbees revamped their traditional community
reunion in 1970 to include an Indian cultural celebration. The festival is now held during
the week of the Fourth of July, with different events scheduled every day, such as an
opening parade and an annual Princess Pageant. In the 1980s, the Coharies of Sampson
County held annual cultural festivals in September. The various Tuscarora groups of
Robeson County also organized their own powwows in the late 1970s. The Occaneechis
of Orange and Alamance Counties held their first powwow in 1985. The powwow
schedule in North Carolina, which generally runs from April to November, has become
fairly full, with very few open dates during the prime spring and fall months. 246
All of the major powwows in North Carolina follow similar routines and include
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the same general components and characteristics. Most are multi-day events, often
starting on a Friday afternoon and ending on Saturday night; some last longer. The entry
of the grand procession, a distinguished group of tribal elders and visitors, signals the
beginning of a powwow. An elder then blesses the grounds, usually by burning sage,
tobacco, sweet-grass, or cedar. Prayers are offered, usually both traditional Indian and
Christian. The Master of Ceremonies (MC) then honors tribal veterans, followed by the
recognition of all United States veterans in attendance, even non-Indians. Tribes often
sing the national anthem and proudly display the American flag. After the recognition of
other distinguished visitors, chiefs, politicians, national figures, and so forth, the
powwow proper starts. 247
The dance circle is the focal point of the grounds, and is usually marked off with
an entrance point. The MC and the drummers sit nearby, but outside the circle.
Numerous tents surround the dance grounds offering a variety of goods and refreshments.
Recreational vehicles, pop-up campers, and tents encircle the area as some visitors spend
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the night near the grounds. Many Native Americans travel around the Southeast and the
country on what is commonly known as the "powwow circuit." Some set up shop to sell
goods, while others come to dance or simply to visit with old friends, as many
participants seem to know each other, even if they are from different communities, tribes,
and states. 248
Vendors sell a variety of goods at powwows, some completely unrelated to Indian
culture. Shoppers can find traditional Indian clothing, such as mocassins, breech-cloths
and feathered-headdresses, as well as cotton tee-shirts and bumper stickers with catchy
pro-Indian slogans. Native American jewelry is very popular, as are traditional weapons,
pottery, woven baskets, leather products, and wood-works. Vendors also sell books,
compact discs, paintings, and a range of other goods. Concession stands offer drinks and
an assortment of foods, both Indian and non-Indian, with frybread being very popular at
North Carolina powwows. The overall theme is decidedly pan-Indian, focusing on
certain well-known cultural themes and practices. Along with traditional Indian goods,
shoppers may also purchase an eclectic mix of other products, such as velvet portraits of
Elvis and John Wayne. 249
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North Carolina Indians added a wide variety of events to their tribal powwows in
the 1980s and 1990s, such as wrestling, pony racing, princess pageants, parades, softball,
gospel sings, disco dancing, volleyball, baseball, basketball, golf, cake-walks, threelegged races, and sack races to the core activities of dancing and feasting. Some skeptics
criticized contemporary powwows, noting that many activities had little to do with local
Indian culture. Supporters of modem powwows respond by contending that critics
continue to define Indianness based on eighteenth and nineteenth century criteria and
stereotypes of Native American culture. But in many ways, the participants themselves
emphasize certain stereotypes in these celebrations. Plains culture consumes North
Carolina powwows. The regalia and crafts often only marginally relate to traditional
culture. In many cases, Tar Heel Indians portray themselves to conform to standard white
conceptions of Indianness. 250
The cornerstone of the modem powwow remains dancing. Indian dancers must
make their own dance regalia using natural, not manufactured, goods. If the outfit is
purchased, it is considered a costume, which implies imitation rather than participation.
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The MC announces the dances, occasionally introducing them with related stories and
folk-tales (see figure 22, page 207). There are two basic Indian dance styles: traditional
and fancy (see figures 23-27, pages 208-12). Fancy dancing involves elaborate and
colorful outfits, is faster, and includes more athletic movements; younger dancers prefer
it. Traditional dancing is slower, more refined, and the regalia more basic and traditional,
often imitating nature. Traditional female dancers wear tan buckskin dresses covering
their legs, carry a feathered fan, and drape a shawl over their arm. Both dances and
outfits incorporate pan-Indian elements, and are not just based on Southeastern Indian
traditions. Dances are usually divided by age, style, and sex, though the MC also calls for
"all dancers," an invitation that opens the circle to all participants. The drum, called the
heart of the powwow, keeps the beat, and the drummers play according to the calls of the
MC. Dance competitions became increasingly popular and important parts of the
powwow in the 1990s. Children and adults compete in various categories for both
prestige and cash prizes. To Carolina Indians, the significance of dancing cannot be
overstated. "We're telling history every time we dance," according to Preston Adkins.
"Each dance we do represents something; it's the way we were taught to do things. We
dance to honor our ancestors, to show respect for the elders, and to show respect for
everybody and everything. After all, everything is here for a reason, the grass, the trees we respect it all." 251
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Figure 22: Master of Ceremonies: The Master of ceremonies calls the dance and
explains the significance. Here, a Haliwa woman uses a sound-system instead of
live musicians. The Haliwas were performing for a mostly live audience. Photo
courtesy of David Weaver of the Rocky Mount Telegram.

Public Arena," 185-88; Whitehorse, Pow-wow, 22-22, 57.
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Figure 23: Young male fancy dancer. Young Occaneechi at their annual
powwow in June of 2001. Note the elaborate decorations. Picture taken by
author.
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Figure 24: Haliwa fancy dancers. 1999 photo courtesy of David Weaver of the
Rocky Mount Telegram.
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Figure 25: Female fancy dancer. Haliwa at the Tar River Festival in Rocky
Mount in 1999. Photo courtesy of David Weaver of the Rocky Mount Telegram.
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Figure 26: Male traditional dancer. Photo taken by author at the 2001
Occaneechi powwow.
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Figure 27: Occaneechi women. Female dancers at the 2001 Occaneechi
powwow. Note the difference between-the traditional dancers-those in the middle
of the picture-and the fancy dancer front-right. Photo taken by author.
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Powwows and cultural festivals became so popular in the state that urban Indian
Associations and non-Indian groups and organizations hosted them. The Guilford Native
American Association (GNAA) started a yearly festival in 1993. The other urban groups
in Raleigh, Charlotte, and Fayetteville also sponsor yearly festivals. The North Carolina
School of Science and Mathematics in Durham holds an annual powwow to attract Indian
students to the school. Durham Technical Community College also hosts an annual
Native American celebration, inviting all of the North Carolina tribes to participate.
Numerous other smaller Indian festivals and cultural celebrations are organized across the
state, and the number seems to be growing annually. Every year, more non-Indians attend
these events, signifying the growing acceptance and popularity of Indian culture in North
Carolina. 252
For most Indian communities in the state, powwows are economic endeavors.
Tourists, both Indian and non-Indian, visit the festivities and pump money into the local
economy. Some tribes charge admission, usually between two and five dollars per
person, with children and seniors receiving discounts. Powwows are currently the biggest
annual economic event for most Indian tribes in eastern North Carolina. But some
Indians and non-Indians question the growing commercialism of Native American
festivals in the state. Critics argue that powwows today are more about making money
than cultural pride. The growing presence of non-Indians, who outnumber Native
Americans at many powwows, concerns others. "[White] hobbyists come to our pow
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wows to dance in our sacred circles and wear our regalia as if it were Halloween
costumes," complains Occaneechi writer Merv G. Hayes. "They [whites] are making a
mockery of our Indian traditions." 253
Contemporary powwows allow Indians to present themselves positively to others.
Television cameras and print reporters frequently visit powwows in North Carolina. The
local news may just show a brief snippet of footage during the closing credits, and the
local newspaper may bury the story and pictures in the back pages, but this is still more
attention than Indian communities usually get. Too often, the press emphasizes the
poverty, disease, and economic problems plaguing many Indian communities. Lately,
most of the media attention has focused on Indian casinos, which economically help some
groups, but are not the panacea often described by the press. As Native American history
and culture became increasingly popular, Indian communities used this curiosity by
shaping their powwows to attract non-Indians. "If we just do a normal powwow," Brenda
Moore admits, "there wouldn't be anybody but us." 254
Although powwows have become the primary symbols of modern Indian identity,
they can also be battlegrounds in the fight over the meaning of Indianness. Author Mark
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Mattern argues that powwows help manage internal tension for many Indian
communities. Therefore, Indian identity is not only asserted and exhibited at these
events, it is negotiated and contested. These negotiations can take a variety of forms:
who should be the Master of Ceremony, what to include on the program, who to invite,
who can dance, and so forth. "Powwows," Mattern writes, "are constituents of identity
and a unifying force in contemporary Indian life, but they are also arenas of conflict and
disagreement in which power plays an important role and which Indians implicitly and
explicitly debate their identity and mutual commitments." 255 Every powwow, therefore, is
another chapter in the continuing story of Indian cultural renewal in North Carolina. At
the core of this movement has been the public assertion of identity, especially to whites.
Even at non-Indian festivals across the state, such as the annual Tar River Festival in
Rocky Mount and the Eno River Festival near Durham, Indian performers frequently
sing, dance, and tell stories for white audiences. While helping to preserve cultural
traditions, these efforts are also designed to get whites to accept their identity. 256
At the same time, Native Americans grew increasingly concerned about how
others portrayed their culture and history. In the early 1980s, the North Carolina state
government announced plans to celebrate the four hundredth anniversary of the
settlement of Roanoke Island, the first English colony in America. Tar Heel Indians, such
as Betty Oxendine Mangum, Director of Indian Education in the state, asked for a place
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on the planning committee. According to Patrick Riddick, "Our only concern is that in
the past so many negative things have been said about Native Americans. We want the
story told in true light." 257 Despite their protests, no Indians served on the committee.
During the 1980s, Indians in eastern North Carolina also criticized their omission in the
public school curricula. State history was emphasized in the fourth grade, but only
touched on North Carolina's Native American past. "The only Indians they had studied,
other than the historical ones, were the Cherokees," Lumbee Ruth Revels complained in
1999. "It is so frustrating. I don't know what it takes sometimes." 258 Others attacked
"The Lost Colony," arguing that the play relied on outdated cultural stereotypes in its
depiction of Native Americans. In the 1990s, the role of American Indians in the outdoor
drama changed significantly, especially the crucial parts of Chiefs Manteo and
Wanchese. 259
Most North Carolina Indians embraced the recent cultural revival, but some
expressed concern that it went too far and in the wrong direction. Critics feared that their
communities would come to resemble the town of Cherokee, which was dotted with
souvenir shops selling various goods to white tourists. Others worried that fellow Indians
may be looking backward to a romanticized history and ignoring current needs and
problems, and that too many individuals were trying to live in the past rather than survive
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in the present. The Indian community in North Carolina, like all other communities, has
never been, nor will ever be, united about the definition of Indianness, or the issues that
emerged as a result of the revival of tribal culture in the state. As it always has been, the
meaning of Indianness will continue to be debated and contested. 260
The Native American cultural renaissance in North Carolina grew out of the retribalization movement and the political activism of the 1960s. Indians in the state based
this revival on remnants of their own indigenous past, as well as more general Plains and
Southeastern Indian traditions. The result was quite remarkable. Native American art,
literature, music, and crafts were admired and accepted in the state, even by most nonIndians. This cultural reawakening was the second step in the reshaping of Native
American identity. Next, Tar Heel Indians looked to the government for the ultimate
affirmation of identity, official tribal recognition.
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Chapter V

The Brass Ring

It's a nation-to-nation, government-to-government relationship that
tribes want. I think recognition has this cosmic psychic identity
power that motivates some individuals who belong to groups to
believe they are viable tribal entities, whether they are or not. And
there can be a sense of justice, especially if they feel they were
denied it in the past. 261
David Wilkins
Lumbee

Native American groups in North Carolina proudly celebrated their racial and
cultural uniqueness in the post-war era. New tribes elected chiefs and council-members;
communities held powwows and other festivals; individuals proudly displayed their
heritage, through art, crafts, clothing, jewelry, and even bumper stickers. At the same
time, however, questions remained; were these tribes "real" Indian communities, or just
individuals taking advantage of America's fascination with indigenous cultures? And
what political and economic rights and privileges should North Carolina tribes enjoy?
Native American groups in the state responded to these questions by trying to validate
their identity; they wanted official government endorsement, and the pride and benefits
that went along with it. To achieve this, Tar Heel Indians reached for the proverbial
"Brass Ring" of modern Native American identity, official federal acknowledgment.
During the immediate post-war years, the political and social climate of the
country discouraged the recognition of new federal tribes; in fact, Congress tried to
terminate old ones. It became apparent in the 1960s, however, that Termination as an
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official policy was a failure. Rather than assimilate, Native Americans struggled to
maintain their distinctive cultural tribal identity, a fact that should not have been
surprising since they had been fighting the same war for four hundred years. Several
government studies conducted in the 1960s detailed the failure of Termination, including
the Kennedy Report, which described the pervasive poverty and racism in Native
American schools. The case of the Menominee Indians in Wisconsin also illustrated the
failure of Termination. The federal government dissolved the tribe's reservation, turning
it into Menominee County. But the act failed to prepare the Menominees for
incorporation into the Wisconsin economic and political system. The tribe operated a few
businesses, but these quickly fell on hard times because of debt. After termination, the
Menominees suffered extremely high rates of poverty and unemployment. 262
During the 1960s, in the face of mounting criticism, Termination as a policy ran
out of momentum; both the Kennedy and Johnson administrations essentially ignored it.
In the 1970s, the federal government officially ended Termination, offering a new
approach. "It is long past time that the Indian policies of the Federal government began
to build upon the capacities and insights of the Indian people," President Richard Nixon
announced in a speech. "The time has come to break decisively with the past and to
create the conditions for a new era in which the Indian future is determined by Indian acts
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and Indian decisions." 263 Congress subsequently passed legislation signaling a new era in
Indian federal policy dubbed self-determination. Although not perfect, the new policy
gave recognized tribes more input and influence over their affairs and government
policies that directly affected them. 264
Few tribes actively pushed for federal recognition before the 1960s. For most of
the twentieth century, recognition only meant that tribes shared a special relationship with
the United States Government and could establish a reservation. Some Native
Americans, especially those in North Carolina, did not want a reservation, as individual
land ownership fostered pride and economic self-sufficiency in the agrarian South. In
fact, some Tar Heel Indians believed communal land ownership caused unemployment
and poverty. Moreover, no one knew how to characterize the relationship between
recognized Indians and the federal government. On paper, the two entered into a
relatively friendly alliance between governments; in reality, the United States treated
American Indians like wards. Lacking both an incentive and, during the termination
period, the necessary means, very few tribes pursued acknowledgment. 265
Several factors increased the number of American Indian groups applying for
recognition in the 1970s. First, the broader social changes of the post-war years reduced
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the stigma of being a minority. Non-recognized Indians celebrated their identity in their
own communities before the war, but downplayed it when among others. By the 1970s,
being Indian was not necessarily a negative; it was almost fashionable. Secondly, Native
Americans also saw a new financial incentive to recognition. The Great Society
programs passed during the Johnson administration often targeted historically
marginalized minorities, including Native Americans. During Johnson's administration,
Congress dramatically increased federal spending on several Native American programs,
especially education, health-care, and housing. Both Nixon and Carter continued to
enhance funding. From 1950 to 1980, federal spending on Native Americans increased
from $174 million to almost $2 billion (both figures are in 1982 dollars). All Indians
could participate in some of these programs, including Head Start, the Education
Assistance Act, and the Indian Health-Care Act. Other programs, mostly those
administered by the BIA, served only federal tribes. In either case, recognized tribes
enjoyed a clear advantage over other Indians. Since their identity was already established,
they did not have to demonstrate that they were Indians. Unrecognized tribes, such as
many of those in the South, still needed to prove themselves, and different government
agencies often followed different definitions of Indianness. 266
In addition to access to funds, federal acknowledgment also meant an increase in
tribal sovereignty, or control over internal political, social, and economic affairs. The
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definition of tribal sovereignty-broadly defined as the right of an Indian group to govern
its own affairs-changed during the 1900s in correlation to federal Indian policy. After
1975, tribal sovereignty expanded under the Indian Self-Determination Act, which gave
tribal governments more authority over its members. In general, federally recognized
tribes defined membership, made laws, established courts, levied taxes, and regulated the
use of natural resources. Reservations, technically held in trusteeship by the national
government, were subject to all federal laws. Because acknowledged tribes had a direct
relationship with the federal government, they were immune from most state laws, which
explained why some tribes could open casinos. 267 The true meaning of sovereignty
remains vague and is constantly in flux. In the 1970s and 1980s, a series of court cases
tried to more accurately define the term, but it remained complicated and confusing, even
to legal experts. Literally thousands of court rulings, statutes, regulations, and treaties
defined the relationship between American Indians and the federal government. The
meaning of the term sovereignty will most likely continue to shift with the political
winds, but most Native Americans want to maintain control over their affairs. One thing
is clear: federally acknowledged tribes exercise significantly more control over their
internal political operations than other Native Americans. 268

States can completely outlaw all gambling within their borders, but they cannot
regulate it. In the 1970s, many states began legalizing certain forms of gambling, such as
lotteries and video machines. Others allowed charity "Vegas" nights. As of 2002, only
two states (Hawaii and Utah) completely banned gaming, opening the door to tribal
casinos.
267
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Because of the potential financial and political benefits, the number of tribes
petitioning for federal recognition skyrocketed in the 1970s. To address the problem, the
BIA streamlined the recognition process. Before 1978, federal law demanded that Native
American tribes meet two basic requirements in order to earn acknowledgment. First, the
tribe had to be a separate and distinct political entity. Secondly, the government had to
have an official relationship at some point with the petitioning tribe, such as a former
treaty. Congress handled applications on a case-by-case basis, but the president could
also acknowledge tribes. In 1978, faced with a mounting backlog of cases, the BIA
established the Branch of Acknowledgment and Research and developed specific criteria
for earning recognition, commonly known as the Federal Acknowledgment Process
(FAP). The new guidelines required tribes to submit a petition to the BIA that
documented and proved each of the following criteria: 1) continuous tribal existence
since historical times; 2) a separate homeland; 3) a tribal government that maintained
political influence over its members; 4) an accepted governing document that outlined
membership requirements; 5) group members cannot belong to other tribes; 6) the tribe
was never the subject of federal termination legislation; 7) an official tribal roll. Native
American tribes determined their own membership criteria. Most required a certain
percentage of "tribal blood." The Cherokees, for example, required enrollees to be onesixteenth Cherokee. Biological restraints carried two advantages. First, they kept out
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"weekend Indians" who were just trying to take advantage of the economic benefits.
Second, racial restrictions helped confirm their Indianness. Tribes could more easily
assert their identity to federal officials if they could document it with genealogy. A
committee within the BIA would rule on each petition. 269
Some tribes complained that the BIA's new guidelines were unfair and required
the use of experts to research and document their history, an expensive and timeconsuming endeavor given the lack of written records. Many Native American tribes,
mired in poverty, lacked the resources to hire outsiders to do research that might take
years. This was especially true for the groups in the Southeast, most of whom lacked
treaties and other written proof of their existence. "The region's [Southeast] only
documentation was done by whites," Haliwa Greg Richardson explained. "Finding
documentation by Indians is next to impossible." 270 Other critics argued that the
guidelines reinforced white stereotypes of Indianness. The criteria assumed that tribal
identity was continuous and demanded that Indian groups trace their existence back to
"historical times," a vague temporal requirement. Tribal identity had always been fluid,
as communities and groups formed and reformed several times, a process that dated back
centuries before the arrival of Europeans. Most importantly, the criteria forced tribes to
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prove their identity to a committee of non-Indians, a potentially degrading scenario. In
response to criticisms, the Bureau redefined the guidelines in 1994 requiring petitioning
tribes to trace their historical connection back only one hundred years and prove that they
lived in a separate "community," rather than occupied a distinct homeland. But the bar
for federal acknowledgment remained high, and many Indian communities lacked the
tools-or in some cases the qualifications-to get over it. 271
American Indian groups can also file for state acknowledgment in North Carolina.
The state government recognized three tribes through legislation prior to the 1970s: the
Croatans of Robeson County, who became the Lumbees in the 1950s; the Person County
Indians in 1913; and the Haliwas of Halifax and Warren Counties in 1965. Six years
later, the General Assembly created the North Carolina Commission of Indian Affairs
(NCCIA), which initially consisted of the three groups already certified, and gave it the
responsibility of handling state recognition. The NCCIA immediately acknowledged the
Coharies of Sampson County and the Waccamaw-Sioux of Columbus County, as well as
three urban Indian Associations: the Metrolina Native American Association (Charlotte),
the Guilford Native American Association (Greensboro), and Cumberland County
Association of Indian People (Fayetteville). None of these groups had to go through an
application process. State recognition meant membership in the NCCIA and access to
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some funds allocated only for Indians, such as education and housing. More importantly,
these tribes saw state recognition as the first step toward earning federal
acknowledgment, the true prize. 272
In 1979, the same year that the BIA outlined its new criteria, the NCCIA
established new state recognition guidelines for petitioning tribes. According to the bylaws, Indian groups could apply either as a tribe or an organization. North Carolina
defined a tribe as a population of related Indian people who lived in a distinct community
and could trace their existence back two hundred years to indigenous tribes within
present-day North Carolina, a mandatory requirement. An organization was described as
a group of Indian people made up of members of either state or federally recognized
tribes. Therefore, if a number of Native Americans from different recognized tribes were
living in a city, they could form an Indian group, such as the MNAA in Charlotte. To be
recognized as a tribe, a petitioning group had to meet five of the following eight
specifications: 1) a traditional North Carolina Indian name; 2) kinship with other
recognized tribes; 3) official records (birth certificates, death certificates, church and
school records, etc.) that recognized them as Indians; 4) the support of state and federal
authorities; 5) anthropological or historical accounts of their history and culture 6) the
support of other recognized tribes; 7) other documents or proof of their history, culture,
and so forth; 8) the reception of grants designated for Native Americans only. A NCCIA
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subcommittee oversaw the application process, and ultimately ruled on the petitions. 273
Critics argued that the state guidelines established in 1979 were, like the BIA's,
unfair. They required expensive research, prevented legitimate Indian groups from
earning state recognition, and were created by tribes that did not have to go through the
same process. Many Indian communities did not have the financial and educational
capital to complete such an arduous undertaking. From 1979 to 2000, only one tribe, the
Meherrins in 1986, and one urban group, the Triangle Native American Society in 2000,
applied successfully. "If any of these tribes [those who received recognition in 1971 and
are currently members of the NCCIA] had to go through this process or the same sort of
guidelines that are out now, none of them would make it," Forest Hazel complained in
2000. "I think it's a little ludicrous to interpret the criteria in a way that the same people
[who made them and interpret them] wouldn't meet them." 274
Supporters, on the other hand, pointed to the need for strict guidelines in order to
legitimize the process. NCCIA officials agreed that the criteria were tough, but argued
that if the standards were too low, state recognition would be meaningless. David
Steinbock, an Assistant Attorney General and legal representative of the NCCIA, bluntly
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summarized this view. "You just don't go out and gather up a bunch oflndians and say
'Let's be Joe's Indian tribe, and let's go get recognized,"' Steinbock told a reporter in
2001. 275 Many Indians and others share these concerns. If the criteria are too lax, any
group could petition for recognition and take advantage of programs designed to help
struggling and disadvantaged Native Americans. "Everybody says they're Indian these
days because there's a benefit," according the John Hedgepeth, a Haliwa and member of
the NCCIA. 276
Several North Carolina groups applied for state recognition in the 1980s and
1990s, including the Occaneechis, Shoccos, Hattadares, and Cherokee Indians of Hoke
County. The ongoing Occaneechi case is particularly interesting and could have
consequences. In the mid 1980s, a group of individuals claiming Indian heritage formed
the Occaneechi Band of the Saponi Nation (OBSN). The Occaneechis, who lived in
Orange and Alamance Counties, applied for state recognition in 1990, submitting a
petition based on the criteria established by the NCCIA. The Recognition Committee
rejected the OBSN petition in 1995 by a vote of fourteen to one. The Committee ruled
that the Occaneechis, who had a tribal roll of more than 400, only met three of the eight
requirements: a traditional North Carolina name, historical and anthropological accounts
that described them as Indians, and official records that documented their identity. But
according to the committee, the Occaneechis failed to meet the other five, and most
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importantly, could not establish a two hundred year link to a particular indigenous North
Carolina tribe, a requirement that must be met in order to earn recognition. The
Occaneechis appealed the committee's decision, but the full NCCIA voted in 1997 to
uphold the initial finding. 277
The Occaneechis believed that they had a strong case and were being treated
unfairly by the NCCIA. Several anthropologists and historians agreed, testifying in their
behalf. OBSN leaders argued that the current commissioners did not want to recognize
new groups because it would diminish their power and financial resources and that they
had not interpreted the standards fairly, especially when compared to the Meherrins.
Recognizing the Meherrins and not the Occaneechis was, according to tribal
representative Lawrence Dunmore, "a clear indication these people [committee
members] keep moving the scale. The treatment the Meherrin received was totally
different." 278 Dunmore had a point. The Occanneechi case was not especially strong, but
neither was the Meherrin's, and neither group made a definitive connection to a colonialera tribe. 279
The members of the Recognition Committee saw the situation very differently.
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NCCIA representatives argued that disunity and factionalism prevented the Occaneechis
from earning recognition. In the 1990s, a split developed within the Occaneechi
community over a number of differences, especially after they failed to earn recognition
the first time; another group was even planning to apply separately for acknowledgment.
The Occaneechis would be better served, NCCIA officials asserted, if they would learn to
work together; otherwise the commission was unable to know which group really
represented the people. Other critics simply doubted the tribal identity of the
Occaneechis. "Their Indianness is obvious, we don't doubt that," admitted Lonnie
Revels, a member of the NCCIA Recognition Committee. "But in my estimation, the
Occaneechi-Saponi could be called an organization with a non-profit status, not a
tribe." 280 Other NCCIA officials agreed with Revels's assertion, concluding that the
Occaneechis, as well as the Tuscaroras, were Native Americans, but did not constitute a
legitimate tribal entity. James Martin, the Executive Director of the United South and
Eastern Tribes put it more bluntly. "You don't make Indians ... and you don't make
tribes," Martin said in 1998 directly referring to the OBSN. "Recognition is the
legitimacy of something that has always been there. If you let everybody in, that would
devalue everybody who has truly been part of a tribe." 281
The Occaneechis filed a lawsuit in the state court system. In 1998, Administrative
Law Judge Dolores Smith ruled in their favor, arguing that the group had met the
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minimum requirements and should be recognized. The NCCIA appealed the decision,
and in 1999 Orange County Superior Court Judge Henry V. Burnette overturned Smith's
verdict. The OBSN then appealed that ruling and the case ended up before the North
Carolina Court of Appeals, which ruled in favor of the Occaneechis. The NCCIA filed
another appeal, but the Court rejected it in November of 2001, apparently ending the case.
The decision led to state recognition for the Occaneechi Band of the Saponi Nation in
2002. 282
The Occaneechi's victory may, ironically, weaken the ability of Native Americans
to define their own identity, at least within the state of North Carolina. After 1971, the
NCCIA, which was largely controlled by Native Americans, officially defined tribal
identity in the state. But if other well-funded groups apply for recognition and fail, they
too may choose to take their case to the courts. In the courts, non-Indian judges may
ultimately determine Indianness, taking the power away from the NCCIA. The
Occaneechis, of course, maintain that the NCCIA's unfair treatment of the tribe left them
no other recourse. In fact, one Indian activist contended that the Commissioners lacked
the qualifications to handle recognition, recently arguing that: "one of the problems with
the process is that those folks on the commission may have been well-intentioned, but
they're not trained to evaluate that sort of history. Just because you're Indian doesn't
mean you know the history of Indians. It's not easy to read a genealogy chart unless you
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have dealt with a lot of them." 283
The true "Brass Ring" of Indian identity, however, remained federal
acknowledgment. Federal recognition meant a separate relationship with the United
States government and an increase in tribal sovereignty, as well as access to federal funds
and programs. In some cases, such as the Cherokees in the western part of the state,
federal recognition also allowed for the establishment of legalized gambling.
Symbolically, acknowledgment also meant pride and validation. Several North Carolina
tribes, including the Lumbees, Haliwa-Saponis, Meherrins, Waccamaw-Sioux, Person
County Indians, Coharies, Occaneechis, and several Robeson County Tuscarora groups
petitioned for recognition in the post-war era. All failed, but most are still trying.
The Waccamaws first petitioned for federal acknowledgment in the late 1940s.
Earlier in the decade, James Evan Alexander, a white journalist from California,
accidently "stumbled" upon and "rediscovered" a "lost tribe" of Indians living in the
swamps of Columbus County. Convinced of their Indianness, Alexander wrote a letter to
noted anthropologist Frank Speck describing their lifestyle and customs. The
Waccamaws had lost their tribal language, he wrote, but maintained many traditional
practices, such as pottery, fishing techniques, and the use of herbal remedies. Alexander
estimated that about seventy families and 350 individuals lived in the community. A
large number of them shared names, including Jacobs, Freeman, and Patrick (see figure
28, page 233). Alexander helped the Waccamaws pursue official federal recognition
under the Indian Reorganization Act (IRA) of 1934, even writing a short history of the
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Figure 28: Columbus County Indian family. Photo of Columbus-soon to be
Waccamaw-Indians taken in 1940s. Photo courtesy of the State Archives of
North Carolina.
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tribe. A group of Waccamaws, along with Alexander, traveled to Washington to appear
before a Congressional committee. Chief R.T. Freeman testified that his people needed
recognition to protect their culture and their land; they wanted the government to put their
land in a federal trust to protect it from white developers. 284
Influenced by Alexander and the Indian contingent, California Congressman
Norris Paulson introduced legislation in February of 1950 to recognize the Waccamaws.
At a meeting in Buckhead, a small town in southeastern North Carolina, 157 Waccamaws
signed a petition acknowledging their support of the legislation. The bill quickly ran into
stiff opposition, as the Office of Indian Affairs recommended against recognizing the
tribe. Other federal officials, including Assistant Secretary of the Interior Dale Doty,
feared that the bill would also allow numerous other tribes to win official
acknowledgment. At that time, during termination, several members of the Indian Affairs
Committee even wanted to abolish the BIA completely. The bill failed later that year. 285
Along with petitioning Congress, North Carolina groups also sought recognition
in other ways. A group of Robeson County Tuscaroras sued for federal certification in
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the early 1970s based on a bizarre scientific experiment from the 1930s. According to the
Indian Reorganization Act (IRA), individual Native Americans could petition for
recognition, and several hundred Robeson Indians did so. The BIA sent anthropologist
Carl Seltzer to North Carolina in 1936 to determine whether or not they were "real"
Indians. Seltzer "tested" the individuals by measuring their hair, teeth, eyes, noses,
skulls, and other physical features, a process known as anthropometry. He concluded that
twenty-two of the candidates were at least "one-half' Indian, which made them eligible
for recognition under the IRA. Seltzer's study was poorly conducted and the findings
were almost comically illogical. In several cases, he certified an individual, then rejected
the subject's parents and full siblings. Nevertheless, the federal government accepted his
results as scientific and recognized twenty-two Robesonians. Thirty-five years later, a
group of Tuscaroras hired a white lawyer, Thomas Tureen, and filed a lawsuit arguing
that they were the descendants Seltzer's "original 22." The Commissioner of the BIA,
Louis R. Bruce, initially appeared sympathetic to their case. The Department of the
Interior, however, was not. Deputy Assistant Secretary of the Interior Charles Eurley
notified Tureen that the federal government classified the Tuscaroras as Lumbees.
Consequently, the 1956 Lumbee Bill (discussed below) disqualified them from
recognition. The suit failed. There was an interesting epilogue to the case. Lawrence
Maynor, one of the "original 22," was still alive in the 1970s. He sued for recognition as
an individual and won. The court ruled that several other surviving members of the
"original 22" were also eligible based on Seltzer's "experiments." But none of the family
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members or future heirs became eligible for acknowledgment. 286
Many Tuscaroras continued pursuing federal recognition. In the early 1980s, a
group compiled information to file a petition based on the 1979 FAP guidelines; however,
internal dissension plagued the Tuscaroras. In the late 1990s, four different groups
sought federal acknowledgment using the tribal name Tuscarora: The Tuscarora Nation
East of the Mountains, The Tuscarora Tribe of North Carolina, The Tuscarora Nation of
the Kau-ta-noh, and The Tuscarora Nation. Some leaders unsuccessfully tried to unite the
4,000 or so individuals in Robseon County calling themselves Tuscaroras. Elijah
Locklear, Vice Chief of the Tuscarora Tribe of North Carolina, admitted that internal
squabbling hindered their efforts. "There is jealousy, and that's what has kept us
apart."281
The Lumbees' pursuit of federal recognition attracted the most attention, both
from the popular media and scholars. Over the past century, Robeson County Native
Americans sought acknowledgment at least ten times under several different names. In
1932, for example, a group of Robeson Indians led by Joseph Brooks went to
Washington, D.C., to petition for acknowledgment. North Carolina Senator Josiah Bailey
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sympathized and introduced a bill to recognize them as Cherokees. The Senate
Committee on Indian Affairs and acting Secretary of the Interior Joseph Dixon attacked
the bill, arguing that the Robeson Native Americans were not Cherokees and therefore
did not have a relationship with the federal government. Elwood P. Morley, a white
lawyer from Robeson County, wrote a lengthy letter to Bailey and others strongly arguing
that they were, in fact, biologically related to the Eastern Band of Cherokees, but he
presented little concrete evidence to support this claim. The letter included the names of
about 600 individuals in Robeson County whom he believed were Cherokees. Confused,
a group of Senators asked Ethnologist John R. Swanton of the Smithsonian Institute to
research their heritage. Swanton issued a report concluding that the Robeson Indians
were most likely of Siouan descent. "The evidence available thus seems to indicate that
the Indians of Robeson County who have been called Croatan and Cherokee are
descended mainly from certain Siouan tribes of which the most prominent were the
Cheraw and Keyauwee," Swanton wrote. "Therefore, if the name of any tribe is to be
used in connection with this body of six to eight thousand people, that of the Cheraw
would, in my opinion, be most appropriate." 288
Based on this report, a group of Senators initiated a new bill, designating them the
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Siouan Indians of Robeson County. Hoping that it would lead to recognition, some
Robeson Indians supported the new "Siouan" bill. Others, however, feared that they
would lose control of their schools; recognition meant the federalization of Indian
schools. They complained that non-Indians, such as the aforementioned Smilings, were
already moving into Robeson County and trying to enroll in their schools. The Robeson
Native Americans argued that many of the new arrivals were African-Americans, or
"mixed-bloods," and therefore should not be allowed into their schools. Under the
current system, they controlled admission, but that would change if the bill passed.
Letters and telegrams both for and against the bill flooded Bailey's office. Clifton
Oxendine, a Robeson County Indian, wrote to Bailey that "the majority of the Indians of
Robeson County are absolutely opposed to the passing of such a bill by congress ... this
bill isn't backed by our race as a whole but only by a few who do not know exactly what
is best for us." 289 In another letter, Dr. F. Lowry contended that Joseph Brooks only had
the support of about 2,000 of the 15,000 Indians in the county, and he had lied to them.
"Mr. Brooks told in a public address at the beginnin of this campagne that the money was
piled up in bags for distribution as soon as they could get National Recognition at
Washington [sic]," Lowry wrote. "They were further told by other leaders of groop that
each family would get at least twenty acres of land, a mule and wagon and a farm house
built there on by the Government and a small appropriation [sic]." 290
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James E. Chavis, who called himself the Secretary of the General Council of the Indians
of Robeson County, wrote that his group spoke for the majority, and that they supported
the new bill. The letters and telegrams opposing the bill outnumbered those for it about
two-to-one, and many of those in favor were in the same hand-writing and on the same
type paper, suggesting that one person wrote them all. Someone either wrote letters for
illiterate Indians or used false names to exaggerate the bill's support. Bailey, not sure
what the Robeson Indians really wanted, let the bill die. 291
The Robeson Indians managed to earn limited federal acknowledgment in 1956 as
the Lumbees, but the victory may have hurt them in the long run. The North Carolina
General Assembly passed legislation in 1953 renaming the group the Lumbee Indians of
North Carolina. On the heels of this triumph, the United States Congress also enacted a
law recognizing the tribe. At first, the Lumbees celebrated the decision, but it quickly
became apparent that the law was, at best, a mixed-blessing. The 1956 Act, written
during the era of Termination, recognized the Lumbees in name only. According to the
last paragraph of the bill, "nothing in this Act shall make such Indian eligible for any
services performed by the United States for Indians because of their status as Indians, and
none of the statutes of the United States which affect Indians because of their status as
Indians shall be applicable to the Lumbee Indians." 292 The concluding clause used the
term "Indian" six times, an obvious acknowledgment of cultural and racial identity. At
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the same time, however, the legislation denied the Lumbees the accompanying rights and
privileges associated with Indian identity. The legislation both recognized and terminated
the tribe. 293
The social changes of the 1960s and the end of Termination encouraged the
Lumbees to try again. In 1974, the tribe persuaded Congressman Charlie Rose to
introduce a bill that amended the language of the 1956 Act. At first, the bill seemed
destined to pass, but Indian leaders from around the country sent letters and telegrams
opposing the legislation and questioning the Lumbees' identity. In a letter to
Congressman Lloyd Meeds, Buffalo Tiger, the Chairman of the Florida Miccosukees,
wrote that "information received [by him] indicates no identifiable tribal or cultural
history among the Lumbee people within the states of North Carolina and Maryland." 294
Other tribal leaders sent similar messages.
To the tribe's surprise, The National Congress of American Indians (NCAI)
became their most vocal critic, even though the Lumbees were members of the group. At
the 1974 meeting, Navajo-Chippewa Eugene Begay introduced a resolution opposing the
bill that read as follows:
Whereas, the claim by the Lumbee people of North Carolina to be 'Native
Americans' within the meaning generally given to the term by Congress in
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providing federal services to Indians as a part of its moral and legal responsibility
to the Indian people is the subject of substantial doubt and controversy, now
therefore be it resolved [that the] National Congress of American Indians
recommends that Senate Bill 4045 be defeated. 295
The NCAI approved it 59 to 3, with a handful of abstentions and absences. The Lumbees
only learned about the resolution the night before the vote. "That's like slapping you in
the face and kicking you in the ass at the same time," one Robeson Indian remarked. 296
Robert Burnett, Chairman of the Rosebud Sioux Tribe, expressed the primary economic
concern of many in the NCAI: "the issue is greater than you think. We have from 40,000
to 79,000 persons [in Robeson County] waiting to make an onslaught on
Congress-people suddenly coming out of the woodwork. How many do we allow to
become Indians, while we diminish our [federal] resources every day." 297 The act died in
committee. 298
The Lumbees' North Carolina neighbors, the Cherokees, also opposed the bill.
The federal government recognized the Eastern Band in the 1860s. For the next one
hundred years, federal acknowledgment offered few benefits to the Cherokees. In the
1960s and 1970s, however, government certification brought the tribe special benefits.
The Self-Determination Act, passed in the 1970s, gave the Cherokees more control over
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their internal political affairs. For example, the tribe established, with the help of the
government, their own police force. The tribe even opened a reservation casino in 1997.
Yet, many members of the Eastern Band remained mired in poverty. The Cherokees,
worried about the prospect of diluting federal funds, worked against Lumbee recognition.
Furthermore, the Cherokees enjoyed their status as the only federally recognized tribe in
the state. Consequently, they challenged the Indian identity of the Lumbees. "[They]
have no treaties, no Federal trust land base, no historical tribal organization, and literally
thousands of persons claiming to be Lumbee Indians-who are in fact of no Indian lineage
whatsoever," Cherokee Chief John A. Crow wrote to a congressmen in the 1970s.
"Passage of this legislation would ... dilute Federal services to historically recognized
tribes and open the gates to other multi-racial groups to obtain funds and services
rightfully owed to the historically recognized Indian groups." 299
In the 1980s, the Lumbees made their most concerted, time-consuming, and
expensive effort to earn federal recognition. The new guidelines established by the BIA
in 1979 looked like the perfect opportunity for the tribe finally to reach its goal; all they
had to do was submit a petition that met all of the criteria. The Lumbee Regional
Development Association (LRDA), the de facto governing body of the Indian community,
and the Lumber River Legal Services (LRLS) began working on an application in 1980.
The two groups spent seven years and $1.5 million compiling a massive two volume
petition that included thousands of supporting documents and a tribal roll of more than

-~99 Q uote from telegram from John A. Crow to Congressman Lloyd Meeds, copy
in Woods, Testimony. appendix; Finger, Cherokee Americans, 145-58 ..
242

6,000 names. The LRDA and the LRLS also enlisted the aid of ten anthropologists, six
historians, and several genealogists. The petition closely followed the organization
outlined by the 1979 guidelines and devoted a complete section to each of the seven
criteria. The petition made a fairly strong case, but suffered from two glaring
weaknesses. First, the LRDA failed to prove that it, or any other group, historically
governed the community, a requirement for federal recognition. Secondly, and perhaps
most significantly, the 1956 act terminated the Lumbees, a violation of a FAP provision.
The Lumbees submitted their petition in 1987. Two years later, the BIA rejected the
application, specifically citing the 1956 legislation. 300
Broken but not defeated, the Lumbees regrouped and developed a new strategy in
the early 1990s. Rather than working through the BIA, tribal leaders tried to earn
recognition directly from Congress. Lumbee leaders convinced Representative Charlie
Rose and Senator Terry Sanford to introduce legislation in the House and Senate,
respectively, which would grant them federal recognition. Congress held hearings on the
issue in 1991, and the LRDA organized an intertribal group to testify on behalf of the
Lumbees. The Lumbee Act passed the House, but Jesse Helms, North Carolina's other
Senator, filibustered the bill, which eventually died in 1994. Helms opposed the bill
primarily because it skirted the 1979 FAP procedures. The recognition of the Lumbees
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through congressional legislation, Helms feared, could politicize the process and open the
door to other less deserving Native American tribes. The BIA established the guidelines
partially to prevent tribes from earning recognition through Congress. Theoretically,
groups with poor credentials could earn their acknowledgment by influencing
congressmen. 301
Scholars disagree about why the Lumbees' quest for recognition has thus far
failed. In a 1995 article, Anne Merline McCulloch and David E. Wilkins pointed to
several factors. First, the Lumbees lacked social cohesion, as illustrated by the formation
of several splinter groups in Robeson County. Rightly or wrongly, this gave the
perception that they lacked unity, and therefore were not really a tribe. Secondly, Lumbee
recognition could cost the federal government more than $100 million per year, or
approximately ten percent of the total budget for Native Americans. Such a dilution of
funds would seriously affect the benefits received by other tribes. The BIA's budget is
limited, and does not grow when new tribes are added. In fact, their available funds
shrank in the 1980s when the Reagan administration reduced the agency's budget from
3.5 billion to 1 billion dollars. Furthermore, if recognized, the 40,000 Lumbees would
immediately become one of the most powerful Indian groups in the country.
Consequently, the BIA and other federal tribes will most likely continue to fight Lumbee
acknowledgment. And finally, the authors contend that the general public failed to
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support the tribe, primarily because of the perception that they are doing pretty well
economically, especially when compared to other tribes. 302
The last intriguing point deserves elaboration. Unlike most other North Carolina
Indians, the Lumbees have a thriving internal economy in Robeson County and a growing
middle-class. Perhaps the best concrete example of that success can be found in the town
of Pembroke. In the early 1970s, a group of Lumbee professionals grew tired of the
discrimination and racism that they encountered when dealing with white financial
institutions. In a small southern town, a bank was more than a financial center, it was a
symbol of power, particularly since so many small farmers lost their land over the years
because of debt. The group organized 600 shareholders and established the Lumbee
Bank, the first Indian-owned financial institution in the country. In the 1970s and 1980s,
the bank prospered, offering numerous services to all Robesonians. In 1999, the Lumbee
Bank maintained about a dozen branches; loan proceeds totaled more than $40 million.
The bank was only one example of Indian economic success in the county. As early as
the late 1970s, visitors were surprised at the progress they found in Robeson. "I have
seen tremendous accomplishments here I would never believed possible in an Indian
community in the United States," noted Native American author and activist Vine
Deloria, Jr., remarked in 1977. 303 Ironically, this success hurt Lumbee efforts to secure
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federal recognition. After all, some argued, why did they need it? 304
Despite the numerous setbacks, the Lumbees remain determined to pursue federal
recognition. "It's a little humbling, knowing that our ancestors worked for the same
things and now all of them are dead," Ruth Locklear told a reporter in 1994. "Maybe
their struggle will come to fruition in our lives. But whether we fail or succeed we'll be
back again. We're not going anywhere. We've got children coming behind us." 305 For
the Lumbees, the significance of federal recognition cannot be overstated. "Recognition
will make us free," claims Reverend Weldon Lowry. "We'll be just like other Indians." 306
Other Native Americans in and outside North Carolina also want to be "just like
other Indians." Because of the potential economic and social benefits, Tar Heel Indians
will continue to pursue acknowledgment. Federal recognition means access to funds,
participation in special programs, and increased tribal sovereignty. But according to
many, it is also about pride, respect, and community solidarity. "The biggest thing for
recognition with us is that it's a sense of identity," according to Lumbee and LRLS
representative Cynthia Hunt, who worked on the tribal petition for seven years." 307 "The
economic benefits of federal recognition cannot be ignored, but perhaps most important
are the issues of human dignity and human rights," according to Bruce Jones, former
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Executive Director of the NCCIA. "North Carolina's non-reservation Indian people have
a right to have their heritage recognized by the federal government." 308 Acknowledgment
also allows Native Americans to rebut the skeptics who continue to question their
identity; it is almost like a governmental stamp of approval.
At the same time, many North Carolina Indians also appreciate the problems of
placing so much importance on government recognition. The process divides Native
Americans, often pitting tribe versus tribe in a contest over "Indianness." When traveling
in the West, Lumbee Cynthia Hunt noted this competition, as other Indians questioned
her identity. One Shosone Councilman told her that the Lumbees were not real Indians
because they did not live on a reservation, a circular argument at best since a tribe needs
recognition in order to establish a reservation. Hunt found little sympathy for the Lumbee
plight. "The Indians out west can't accept us because we ain't got feathers and beads,"
she remarked in the mid 1990s. "You can't expect anything from non-Indian society, but
you'd expect Indians to empathize, to understand what you're going through. But now
they've got a chance to go down on somebody else. I know that I am an Indian, and I
want them to acknowledge that I am an lndian. 309 Recognition also divided Indians in
North Carolina. The recognition process has "created deep divisions between the Indian
people of this state," Occaneechi Chief Beverly Payne-Betts complained. "These
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divisions only serve to hurt Indian people further at a time when we should be striving to
work together for the benefit of all Indian people in this state." 310
Modem Native American identity, rightly or wrongly, is primarily based on
federal acknowledgment. Indian tribes and individuals internalized the process, defining
their own identity on government authentication. Recognition, and the accompanying
benefits, is in tum based on reparations, the belief that Americans owe tribes for broken
treaties and other past injustices, such as the illegal confiscation of land. This presents a
problem: can individual Native Americans or unrecognized tribes be "real" Indians? In
theory, the answer is yes. Personal identity and tribal eligibility for special benefits are
separate issues. Whether the definition is based on biology or culture, one can be an
Indian but not be a member of an acknowledged tribe. The reality is more complex. In
modem America, Indian identity and acknowledgment are interconnected. To most
Americans, to be an Indian is to be an enrolled member of a federally recognized tribe.
The federal recognition process (FAP) does not recognize this problem; nor was it
designed to do so. The BIA established the FAP to recognize Native American tribes
who had a historical relationship with the United States government, and to offer those
tribes special programs. The process was not designed to define identity or certify all
Native Americans. But since the 1970s, federal acknowledgment became something
more. Ultimately, recognition is about defining Indianness: Who are Indians? What does
it mean to be Indian? What are tribes? And who decides? These are difficult questions,
and the answers have serious ramifications. For now, the BIA and state governments
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appear content to address these questions through a bureaucratic system of guidelines,
which, fairly or not, define contemporary Indianness. North Carolina Native Americans,
like others in the nation, confront this reality as they always have, by fighting to maintain
their identity.
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Conclusion

We ask for something intangible; we ask for our identity. 311
Sammy Jacobs
Waccamaw-Sioux

From the end of the Civil War until the 1940s, Indian identity in central and
eastern North Carolina was based on three main characteristics: a strong sense of place,
which derived from an insular community and the small family farm; a vibrant oral
tradition that linked Indians with their ancestors; and the development of separate
neighborhood institutions, primarily schools and churches. Before World War II, most
Tar Heel Indians lived in isolated rural farming communities, worshiped in their own
churches, and sent their children to Indian-only schools. The economic changes of the
1930s and 1940s disrupted the life of many Tar Heel Indians. Pushed off of their farms,
many moved into the industrial sector, working in the numerous factories that sprung up
quickly across the state. Furthermore, in the 1960s and 1970s, North Carolina Indians
lost their biggest external symbol of separateness. De-segregation forced Native
American children to attend school with non-Indians, where they usually constituted a
small minority; all Indian schools in the state either closed or integrated. The social and
political changes of the 1950s and 1960s also affected Indian identity. The Civil Rights
Movement allowed Native Americans to participate directly in the political process, while
the broader resurgence in ethnicity encouraged Indians to celebrate their heritage.
Because of these changes, North Carolina Indians adopted new strategies in the
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post-war era to maintain their identity. In Frederik Barth's terminology, they created new
boundaries to separate themselves from others. First, they organized into new tribal
groups and elected chiefs and councilmen. Re-tribalization subsequently led to activism,
as individuals and groups demanded political inclusion, most importantly the right to
vote. Influenced by African Americans and other Native Americans, Tar Heel Indians
experienced a cultural renaissance in the 1970s, proudly asserting their identity through
clothing, jewelry, public celebrations, and arts and crafts. The renaissance emerged from
a combination of Plains culture, Southeastern Indian customs, and the few remnants of
indigenous North Carolina traditions. This should not imply that Tar Heel Indians were
"making-up" or "faking" their Indianness, but rather rediscovering roots and forging a
new identity in a new post-war environment. The preservation of ethnicity and identity
demonstrated the ability to modify culture in order to survive. Finally, tribes sought to
validate their identity by pursuing both state and federal recognition. Acknowledgment is
partly about access to funds, but it is also about pride. Whereas pre-war identity derived
from isolation and community solidarity, Indianness in the late twentieth century
depended on public assertion and official acceptance. To be Indian in North Carolina in
2002 is to be an enrolled member of an acknowledged tribe who regularly participates in
public cultural events, a dramatic change from just sixty years ago.
Ironically, the new boundaries were based on white stereotypes of Native
American identity. Re-tribalization, complete with the election of chiefs, emerged from
the belief that indigenous peoples lived in politically autonomous tribes. Plains Indian
culture heavily influenced the cultural revival of the 1970s. The image of the proud
251

warrior dominated most North Carolina Indian festivals and powwows. Federal
recognition, which was a European legalistic concept, defined Indian identity largely by
biology, or "blood quantum." But many North Carolina Indians accepted quantum as a
vital component of Indianness. Prior to the 1940s, communities defined Indian identity
on their own terms. But the country changed in the 1940s and 1950s, and Native
Americans had to change with it, or face assimilation. Tar Heel Indians, therefore, coopted white stereotypes and used them to assert their identity.
The new boundaries worked. At first, North Carolinians challenged the identity
of these "new" Native American groups. But during the 1980s and 1990s, many citizens
and state officials acknowledged the Native American presence in North Carolina. This
public acceptance was a stark contrast with previous views and policies, when non-whites
in the state, with the exception of the Cherokees, were labeled "colored." Governor
James Martin declared 1986 "The Year of the Native American" in the Tar Heel state, a
celebration which coincided with the 400th anniversary of the first English settlement at
Roanoke. The events that comprised the year long celebration emphasized the
contributions of Native Americans to North Carolina's history and culture. In the 1980s,
November became "Indian Heritage Month" in the state, a time when celebrations took
place and school children re-enacted the first Thanksgiving. By the 1990s, some Tar
Heels actually boasted about their state's Indian history and culture, proudly pointing to
the fact that North Carolina had the largest Native American population east of the
Mississippi River. American Indians recognized the changing attitudes in the state. "The
biggest changes have come within the past 10 or 15 years," Priscilla Jacobs told a
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Wilmington reporter in 1995. "We used to go into schools to share [our history and
culture] with children and get that 'wa-wa-wa-wa, wa-wa-wa-wa' stuff, and they'd ask us,
'Do you live in teepees?' I was shocked at how ignorant people were of us." 312
Most North Carolinians never questioned the Indian identity of the Cherokees.
Because of their history, reservation, and federal status, Tar Heels accepted the tribe as
"real" Indians. In fact, many proudly claimed a historical connection to the Eastern
Band-a distant relative that was a "princess" or a famous chief. More than 10,000
Cherokees lived on the reservation in the late 1990s. Tourism continued to drive the
local economy. The new casino, the play "Unto These Hills," and the Museum all
thrived, despite recent competition from attractions in east Tennessee, such as Dollywood
near Pigeon Forge. Cherokees also exploited white stereotypes of Indianness, selling
souvenirs unrelated to their own history and culture. But most Cherokees, like other
North Carolina Indians, understood the difference between the role they play for
outsiders, and internal identity. In general, the Eastern Band separated themselves from
other North Carolina Indians, although they occasionally participated in powwows or
other cultural events. The Cherokees were North Carolina's only federally recognized
tribe, which carried prestige both within and outside of the state; they wanted to keep it
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that way. 313
Throughout the rest of the South, Native Americans experienced similar changes.
Prior to the war, most Southern Indians worked on small farms in rural isolated
communities. A number of these communities established their own schools and
churches. As in North Carolina, the New Deal and World War II destroyed this isolation,
pushing Indian farmers into the wage-labor market. In Mississippi, for example, more
than 50 percent of the Choctaws worked on farms during the war. That number fell to
less than 5 percent by the 1980s. Some southern Indians adopted many of the same
strategies as North Carolina Indians to protect their identity. Native American
communities reformed into tribal entities, often naming themselves after nearby rivers,
such as the Pee Dees, the Santees, and the Edistos, all in South Carolina. Others, such as
the Poarch Creek Indians of Alabama, held powwows and revived old cultural practices
and traditions. Most southern Indians resisted integration, hoping to preserve their
neighborhood schools. In many states, American Indians organized pan-tribal
organizations, as they did in North Carolina. In Virginia, several tribes formed the United
Indians of Virginia in 1988; in South Carolina, Indian communities formed the Council of
Native Americans in 1979. Many Indian communities also demanded a greater voice in
state governments, which led to the establishment of several Indian Commissions in the
1970s and 1980s. 314
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Despite the remarkable post-war resurgence, North Carolina Native Americans
still faced economic problems. At the tum of the twenty-first century, the median income
for Indians was $9,000 less than that of whites in the state. About one-fifth of Native
American families lived below the poverty line, compared to less than 9 percent of
whites. The Indian unemployment rate was almost double the state average. North
Carolina Indians also lagged behind in education. Less than 15 percent graduated from
college while only about 60 percent graduated from high school, both well below the state
averages. There was some good news, however. The gap between Indians and others in
the state diminished in the 1980s and 1990s. In the 1990s, most Indians were still bluecollar workers-almost 40 percent in construction-but more than 15 percent worked in
professional jobs, and that number increased yearly. The future looked brighter for
Native Americans at the tum of the century than at any time in the last four hundred
years.
From the first day Columbus waded ashore in the "New World," Europeans, and
later Americans, failed to understand the diversity of Native American culture. Whites
consistently tried to group all indigenous peoples under one cultural umbrella. But there
was no such thing as an "Indian," at least culturally, until the twentieth century. During
the last fifty years, Native Americans have used the stereotype of the "Indian" to create a
generalized Native American identity. Tribal diversity still exists, but so does a pan-

Mississippi, 1986): 122-36; Roth, "Overview," 183-202; Peterson, "Choctaw SelfDetermination," 140-61; Rountree, "The Indians of Virginia," 27-48; Rountree, "Indian
Virginians on the Move," 9-28; Hiram, "The Louisiana Tribes," 162-175; Paredes,
"Federal Recognition and the Poarch Creek Indians," 120-39.
255

Indian identity, mostly based on Plains culture, political awareness, and the revitalization
of traditional arts and crafts. This pan-Indianism, which is still emerging, is based on a
combination of biological and cultural factors. Native Americans, much to the
consternation of some, have accepted the significance of biology in defining Indianness,
despite the fact that traditionally race had nothing to do with identity. But modern
identity is also determined by other characteristics, such as lifestyle, tribal membership,
and cultural awareness. Race alone does not define Indianness, therefore, but neither
does community, kinship, or world-view. In the future, the significance of "blood" in
defining Indian identity will most likely change, as the number of "full-bloods" decreases
rapidly. According to one government study, by 2080, less than ten percent of those
claiming to be Indians will be more than "one-half Indian," and sixty percent will be less
than "one-quarter." According to author Fergus Bordewich, a critic of such biological
definitions, "it is plain that the principle, or the pretense, that blood should be a central
defining fact of being Indian will soon become untenable." 315
For decades, scholars predicted the disappearance of the American Indian in the
South. The temptation, based on the study mentioned above, is to continue this trend, and
predict that Native Americans as a separate cultural and racial group will eventually
disappear. But experts previously fell into this trap, failing to appreciate the resiliency of
Indian people and culture. J. Anthony Paredes argues that southeastern Indians can
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survive as distinct peoples by mastering white institutions and marketing their
uniqueness. This strategy, he further contends, allows Native Americans to modernize
their tribal bureaucracy and strengthen their political influence. In North Carolina, it
appears that Indians heeded this strategy. 316
Indianness, at its core, is not biological, nor has it ever been; it is social and
cultural. Moreover, despite popular misconceptions, Indian identity has always been
dynamic. With the odds stacked against them, American Indians persevered, and their
distinctiveness survived. The world changed for North Carolina's Native Americans
following World War II, but they changed with it. They adjusted to the new America,
and adopted new strategies to protect and maintain their identity. In the future, Native
Americans will continue to adapt to changes in their environment. As one southern
Native American author put it, "We have always been here and we are here forever." 317
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